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ABSTRACT 


This thesis focuses on the study and analysis of three main issues: 

1. The role of the Qur’an in the establishment of the Sunnah, and the affirmation of 
its status and the importance of acting in accordance with it. 

2. The role of the Prophet in the propagation and preservation of the Sunnah. 

3. The main evidence that is cited by Goldziher in support of his theory of the 
fabrication of Hadlth during the Umayyad period. 


The thesis consists of an introduction, two parts and a conclusion. The introduction 
describes the motivation for choosing the above issues as the subject of the research 
and demonstrates the method followed. 

Part One deals with the role of the Qur’an and the Prophet in relation to the 
sunnah and contains two chapters. In Chapter 1, attention is given to two issues: The 
clarification of the Qur’an’s urgent requirement for the Sunnah from the revelation 
of the first verses onwards; and an examination of the Qur’an’s detailed explanation 
of the importance of the Sunnah and of acting according to it. This chapter consists 
of six sections and a conclusion. Chapter 2 aims to present and discuss the various 
roles that were performed by the Prophet in the preservation and propagation of his 
Sunnah. This chapter consists of eight sections and a conclusion. 

Part Two, which constitutes the main part of the study, undertakes a rigorous 
study of Goldziher’s main evidence regarding his theory of the fabrication of Hadlth 
during the Umayyad period. It consists of an introduction, five chapters and a 
conclusion. In the introduction, we give a general overview of Goldziher’s theory 
regarding the fabrication of Hadlth in the Umayyad period. Chapter 3 contains an 
analysis of the evidence he cites in support of his claim that the Companions 
fabricated Hadlth, and consists of five sections. Chapter 4 attempts an analysis of the 
evidence he cites in support of his claim that various ‘pious scholars’ fabricated 
Hadlth during the Umayyads’ rule, and consists of seven sections. Chapter 5 contains 

an analysis of his evidence regarding the Umayyads’ fabrication of Hadlth, and 
consists of five sections. Chapter 6 contains an analysis of his evidence regarding the 
fabrication of HadSh by various theologians and consists of four sections. Chapter 7 
contains a demonstration of the impact of Goldziher’s opinions on subsequent 
studies. 

Finally, the Conclusion summarises the findings of the study. 
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KEY TO TRANSLITERATION 


The transliteration of Arabic words is according to the following alphabetical 
substitution: 


A. Consonants: 



B. Vowels and Diphthongs 


Short vowels: 


Long vowels: 

Diphthongs: 
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L— l ( J— 
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aw (Jjf: awla) 
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INTRODUCTION 


In investigating early Islamic history, it is to hadith literature, among other 

sources, that we should turn, as it constitutes a valuable source of information on this 
period. It permits us to understand the culture and social framework of the times, as 

well as the legal and religious stipulations that operated then. Hadith literature is 

also the principal source of information regarding the Sunnah of the Prophet, which 
is second in importance to the Qur’an as a source of Islamic law. 

Western scholars and HadSh 

“Western scholars have taken an interest in the hadith material for almost two 

centuries, making a welcome contribution by editing and sometimes translating many 
of the original Arabic works, and by the diligent preparation of concordances and 

indices. But while some have accepted the traditional canons of hadith criticism as 

developed by the Muslim scholars themselves, others have offered alternative 
accounts of the subject. Orientalists of this school have raised some fundamental 
issues with regard to the literature, and attempted to address them according to 

modern Western canons of literary and historical criticism.” 1 

The importance of Goldziher’s study 


1 Siddlqi, p 124. 
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“The first and the last significant attempt was made by Ignas Goldziher. 2 He 

published the result of his research, Muhammedanische Studien, in 1890. Since then 
it has been the fundamental source for the study of Hadtth in the West. After the 
lapse of three-quarters of a century, Professor Schacht tried to investigate the legal 

3 • 

ahadlth . Apart from this there are some articles and a few books which have dealt 


2 Goldziher was bom on 22 June 1850 in the town of Sz6kesfeh£rv&r in Hungary. He began his 
scholarly career at a strikingly early age. At five he was reading the Hebrew text of the Old 
Testament, at eight the Talmud; at twelve, he wrote and published his first monograph, on the origins 
and classification of the Hebrew prayers. At sixteen, while still a schoolboy, he attended courses in 
classics, philosophy, and oriental languages, including Persian and Turkish, at the University of 
Budapest, where he continued his studies after leaving school. With the help of his teachers, he 
obtained a scholarship from the Hungarian Minister of Education and embarked on a comprehensive 
program of study and research designed to equip him for a university appointment. His first period 
abroad was in Germany at the Universities of Leipzig and Berlin, where he took his doctorate at the 
age of nineteen. In the following year, he was approved as an occasional lecturer -Privatdozent- in the 
University of Budapest. 

From Germany, he went to Holland and spent six months in Leiden, then the foremost school 
of Islamic studies in Europe. Goldziher’s previous work in Hungary and Germany, though ranging 
widely, had been mainly in the fields of Judaic and Semitic studies, the latter of course including 
Arabic. His experience in Leiden, as he notes in his diary, made Islam in the broadest sense the main 
focus of his scholarly work. This new direction was confirmed when Goldziher went on his first and 
only trip to the Middle East, from September 1873 to April 1874. His time was spent mainly in 

Damascus and in Cairo, where he obtained permission - the first non-Muslim to do so - to enroll as a 
student in the mosque university of al-Azhar 

In 1874, after returning home, he published work in the proceedings of the Imperial 
Academy in Vienna. This marked the beginning of a career of outstanding distinction which brought 
him international recognition as one of the great masters of oriental scholarship and a founder of the 
modern science of Islamics. He was elected as an Extraordinary Member of the Hungarian Academy 
in 1876 and as an Ordinary Member in 1892, and was given the title of Professor in 1894, the year in 
which the legislative assembly formally recognized Judaism as equal to the three Christian 
denominations existing in the country. At this stage, he received only the title, without faculty 
privileges and without salary. 

In 1889 the Eighth International Congress of Orientalists awarded him its gold medal for his 
scholarly publications, and that in 1894 he had received and refused an invitation to a chair at 
Cambridge University, in succession to W. Robertson Smith. Having no salaried academic 
appointment, he turned for his livelihood to the Jewish community, and for thirty years, from 1876 to 
1905, served it as secretary. This was an exacting and sometimes disagreeable job, which left him 
only his evenings, job, weekends, and holidays for his scholarly work. It was not until 1904 that he 
was appointed to a genuine professorship in the University of Budapest, at first in Semitics, and then, 
from 1914, in the Chair of Muslim Law and Institutions in the Faculty of Laws. He died on 13 
November 1921. For an extensive biography of Goldziher see Bernard Lewis’ Introduction to 
Goldzihers’ Introduction to Islamic Theology and Law . Princeton University Press, Princeton, New 
Jersey, 1979. 

3 “It was J. Schacht who set about the theoretical revaluation of the work, or actually reverted to 
Goldziher’s original concept. He reconstructed the development of Muslim jurisprudence on the basis 
of Goldziher’s work. (The theoretical clarification see in A Revaluation of Islamic Traditions , JRAS, 
1949, pp. 143-154; his great work is The Origins of Muhammedan Jurisprudence , 1950).” See Simon, 
p. 104. 
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with the subject in passing.” 4 Simon also states that, “The theoretical significance of 

his work on Hadlth was forgotten nearly for half a century after the due appreciation 

of T. Noldeke, Snouck-Hurgronje and C. H. Becker who were his greatest 
contemporaries. The outstanding researcher of the sources of Muslim jurisprudence, 

J. Schacht had to rediscover it in the middle of the century. 5 The irony of it is that in 

the meantime everybody felt obliged to refer to the study as something fundamental 
and unmatched. If they quoted anything from Goldziher’s corpus that was some 

trivial part of it, insignificant without its original context.” 6 Denffer says, “Since then 
many more studies have appeared but no such remarkable work as Goldziher’s has 
yet seen the light of day.” 7 8 Guillaume, in the Preface to his The Traditions of Islam 
writes that Goldziher’s Muhammedanische Studien, must form the basis of any 

g 

work on the Hadlth literature, and indeed, the view of many orientalists regarding 

Hadlth appears to have been decided once and for all when Goldziher published his 

book. 9 A large number of eminent Western scholars have praised Goldziher’s work 

and have paid very high tribute to him. “It is evident from contemporary book 
reviews and letters that every body suspected something of the epoch-making nature 
of Goldziher’s study. The novelty of the work was reflected by the fact that even the 


4 A‘zaml, p. xvii. 

5 “After that Goldziher’s works began to be published (in 1961) and translated again into foreign 
languages (in 1967 Volume 1 ofthe Muslim Studies, in 1971 Volume 2 of the same) and individual 
works were read in the light of his whole corpus rather then of obligatory references and uncritical 
admiration.” Simon, p. 97. 

6 Simon, p. 97. 

7 Denffer, p. 18. 

8 Guillaume, p. 5. 

9 However, there were, to some extent, exceptions: “Analysing some of Schacht’s more sweeping 
judgements, he [Robson] became convinced that the traditional Muslim account of Hadlth genesis had 
much to commend it, and had in some ways been misrepresented - or at least misunderstood - by 
Goldziher and Schacht.” See Siddlql, p. 132. 


3 



INTRODUCTION 


greatest scholars declared themselves incompetent to judge the values of the study. 
This can be best exemplified by a quotation from the book review by T. Noldeke, the 
greatest Semitic philologist of the time. Having declared that the contents of the 
second volume of the Muhammedanische Studien was even more unorthodox than 
that of the first, he went on like this: 

I would not review his work if I did not suppose that my fellow scholars were in 
a similar situation in that respect. ( Wiener Zeitschrift fur die Kunde des 
Morgenlandes , V, 1 891, p. 43) 

In his letter to Goldziher he put it even more plainly: 

Who on earth has a better understanding of Hadlth than you? Not even Snouck 
can compete with you. (See his letter of 24. Oct, 1890 and 13 Nov., 1890) 

Even the greatest scholars needed some time to digest Goldziher’s radically new 

results. Noldeke, for example, endorsed Goldziher’s standpoint in respect of the legal 

and dogmatic pieces of Hadlth but argued in favour of the historical ones for a while. 

(See: Noldeke’s letter to Goldziher and his book review, p. 45) In his letter dated 
20th Dec., 1892, he wrote jokingly: 


After all I must tell you that you are a terrible man. With all your doubts about 
the originality of the Hadlth you have awakened my suspicion too. Eventually, I 
will be more suspicious than you are! You have completely upset my simple 
soul.” 10 


However, little attention seems to have been paid to the methodology employed 
by Goldziher in his research, or to the verification of his conclusions and references. 


Scholars who have criticised Goldziher 


10 Simon, pp. 101-2. Other appreciations are listed in J. D. Pearson, Index hlamicus 1906-1955 
(Cambridge, 1958), p. 11. 
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Due to the great importance which Goldziher’s theories have in the domain of 
Hadlth studies, he has been subject to academic criticism by various scholars of 

Hadlth, albeit in a brief and passing manner. In his Appendix II to Hadith 

Literature, Its Origin, Development and Special Features , Siddlql briefly mentions 
some of the shortcomings of Goldziher’s work, providing a summary point-by-point 
response to Goldziher’s main claims. 11 Sezgin in his first volume of Geschichte des 

Arabischen Schrifttums has dealt with his weaknesses in more detail; he points out 
that Goldziher’s scholarship is very poor as far as the Muslim science of Usui al- 

Hadlth is concerned and that many of his conclusions about the transmission of 

12 • 

ahadith are hence incorrect. Goldziher admits that it was a real fact that Hadlth 

m • 

were written down in suhuf or ajza' in the first decades of Islam when he says, 

“There is nothing against the assumption that the Companions and disciples wished 
to keep the Prophet’s sayings and rulings from being forgotten by reducing them in 


11 Siddlql, pp. 124-30. Siddlql said, “Goldziher’s main claims, as expounded in the second volume of 
his Muslim Studies, may be summarised as follows: 

1. The hadith literature is largely based on mere oral transmission, which lasted for more than a 
century; and the extant hadlth collections do not refer to any records of hadiths which may have been 
made at an earlier period. 

2. The number of hadiths in the later collections is far larger than the number of those contained 
in the earlier anthologies or the early works on Islamic law. This, it is said, shows that many of the 
hadiths are of questionable authenticity. 

3. The hadiths reported by the younger Companions are far more numerous than those related by 
the older Companions. 

4. The isnad system was applied, arbitrarily, to hadith not earlier than the close of the first 
Islamic century, and does not furnish a proof of the genuineness of the tradition to which it is attached. 

5. Many of the hadiths contradict each other. 

6. Definite evidence exists of the large-scale forgery of the isnad as well as of the texts of 
hadiths. 

9 

7. The Muslim critics confined their criticism of the literature to the isnad alone, and never 
criticised the texts transmitted. 

Many of these controversies have been discussed in detail by in Chapters I, 6 and 7 of this book.” 

12 This refers to the Arabic translation of this book, Tarikh al-turaih al-'arabi, tr. Dr. Mahmud Fahml 
yijazl, Riyadh, al-Imam University, 1983. The original was published in Leiden, E. J. Brill, in 1967. 
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writing.” He supports this with a number of pieces of evidence. 13 However, he 

believes that later the Muslims became reluctant to preserve the Prophet’s sayings in 
written form. 14 Therefore, he asserts that Hadlth were first collected at the end of the 

second century AH and in the first half of the third century and that the compilers of 
the canonical collections did not select their material from the previously compiled 
existing literature; rather that they chose them from oral narrations throughout their 
extensive travels. 

Sezgin criticises in detail Goldziher’s opinion regarding the beginning of 
Hadlth collection, while asserting that the writing down of Hadlth continued 

throughout the second half of the first century AH and the first half of the second 
century with numerous pieces of evidence that contain descriptive expressions from 

the books of Hadlth terminology, information and technical terms. He explains the 

manner in which those collections were written down, the materials that were used in 
their writing as well as giving the names of many scholars who kept written 
documents and books. He indicates that Goldziher fails to benefit from the books of 

Hadlth terminology known to him; parts of these were still preserved in manuscript 

form in Goldziher’s time. It is noteworthy that Sezgin reaches the following 

conclusions regarding the development of the compiling of Hadlih: 

1. The writing down of Hadlth: 


13 Goldziher, vol. 2, pp. 22-3, 181. 

14 Goldziher, vol. 2, p. 22: “Rather can it be assumed that the writing down of the hadlth was a very 
ancient method of preserving it, and that reluctance to preserve it in written form is merely the result 
of later considerations.”; p. 183: “This dislike of writing was not there from the beginning, but was the 
result of prejudices which arose later. ” 
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Hadlth was written down in small booklets or pamphlets during the time of 

the Companions and the first Followers. A single one of those booklets was called 
sahifah or juz’. 

2. The collecting of Hadlth'. 

The scattered writings were brought together in the last quarter of the first 
century AH and the first quarter of the second century. 

3. The classification of Hadlth: 

At this stage the hadlths were arranged or classified according to their 

content, and had been since approximately 125 AH. At the end of the second century, 
however, another form of classification appears besides the first form. This form 

classifies Hadlth according to the names of the Companions (kutub al-masmld). In 

the third century, the early methodical books were edited and comprehensive books 
were compiled that have been called the ‘authentic canonical collections’ by modem 
researchers. Goldziher considers these collections to be the first methodical books on 

Hadlth} 5 

# 

It is worth mentioning that Sezgin has conducted a specialised scientific study 
of the sources used by al-Bukharl for his book al-JamV al-sahih} ( ' From this study 

he concludes that al-Bukharl, in fact, took his material from about two hundred 
books compiled by his shaykhs from the previous generation. This in effect reflects 


15 Sezgin, vol. 1, pp. 115-52, 

16 The original of this study was published in Istanbul in 1955 under the title of BucharVnin 

kaynaklari. 
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the extent of the development of compilation with regard to Hadlth . 17 It refutes 
Goldziher’s previous allegation (see above page 6). 

Also, Hamidullah in his introduction to the Sahifah Hammam Ibn 
Munabbih has, without much reference to Goldziher, successfully challenged some 

lg _ 

of his notions. Al-A‘zaml discusses Goldziher’s opinions in the form of an analysis 

of the theory he presents in Muslim Studies which asserts the Muslim community’s 
sheer ignorance of Islam as a religious practice as well as a dogma. It also depicts 

Islam as being unable to incorporate its customs within a systematic ideology. 19 

More recently, a dense study entitled, “The Musannaf of ‘Abd al-Razzaq al- 
San‘anl as a Source of Authentic ahadlth of the First Century A.I-I.”, 20 by H. Motzki, 

criticizes the approach of Western scholars who have concentrated on the content of 
the text when judging the authenticity of a hadlth, including Goldziher and Schacht. 
With regard to the former he says, “Ignaz Goldziher’s thesis that the traditions 
ascribed to the Prophet and the Companions ( sahaba ) contained in the classical 

collections of ahadlth are not authentic reports of these persons but rather reflect the 

doctrinal and political developments of the first two centuries after Muhammad’s 

death is based primarily on analysis of the content of the hadlth (math) and not the 

transmitters.” 21 Motzki addresses the source-analytical and tradition-historical 
approaches, while trying to show how we can ascertain whether, or to what degree, 

17 Sezgin, vol. 1, pp. 150-51. 

18 Denffer, p. 17. 

19 A'zamI, pp. 12-15. 

20 JNES 50 (January 1991): 1-21. The German version of this paper was presented at the Colloquium 
on HadRh Historiography held in Oxford in September 1988. 
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the chains of transmission of ahadlth are reliable. He undertakes a study of the 
authenticity of the Musannaf of ‘Abd al-Razzaq (d. 211/826) through an examination 
of the isnads of his sources, and reaches the conclusion that, “...the theory 
championed by Goldziher, Schacht, and, in their footsteps, many others - myself 
included - which, in general, rejects hadlth literature as a historically reliable source 

for the first century A.H., deprives the historical study of early Islam of an important 

22 

and useful type of source.” 

The aim of this thesis 

To date a critical analysis of Goldziher’s evidence regarding the fabrication 
of Hadlth in the Umayyad era, the single most important issue that concerns us here 

in that it calls into question the basic veracity of Hadlth , has not been produced by 
Muslim, or indeed non-Muslim scholars. 23 The present thesis seeks to address this 

deficiency. 

Goldziher’s theory 

Goldziher, in general terms, believes that the Hadlth are no more than a 

product of the development of the religious, historical and social dimensions of Islam 
during its first two centuries. He says, “We are unlikely to have even as much 
confidence as Dozy regarding a large part of the Hadlth, but will probably consider 

21 Ibid., p. 1. 

22 Ibid., p. 21. 

23 A possible reason for the absence of a comprehensive appraisal of Goldziher’s theories until now is 
that an informed discussion of his opinions requires a great deal of background knowledge and hard 
work to check all his references, including an extensive knowledge about Hadlth and its science, and 
the historical events related to it. This has become clear to me through my study and discussion of his 
deductions, opinions, references and conclusions. I do not exaggerate if I say that sometimes several 
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by far the greater part of it as the result of the religious, historical and social 
development of Islam during the first two centuries.” 

His theory regarding the fabrication of Hadith in the Umayyad era is based 
mainly on his assertion that: 

1. The fabrication of Hadith began after the death of the Prophet and that 

indeed, the first to fabricate Hadith were the Companions themselves. He goes 
further and asserts that there was little confidence in the reliability of the transmitters 
of Hadith that existed even in the earliest period of the formation of tradition. 

2. There was great enmity that between the Umayyads and the pious scholars. 
He elaborates on the nature of this enmity with various statements, all of which 
portray the readiness of each side to fabricate Hadith to the detriment of the other 
party and to bolster their own cause. 

3. Theologians in official positions were used -or were willing, without 
outward pressure, because of their interest in the prevailing power- to put into 
circulation tendentious traditions. 

Goldziher expounded his evidence at length, and we will present it at 
appropriate junctures in our discussion. 

The examination of Goldziher’s conclusions and relevant references 

Of 

In light of his high academic standing and influence in his field, it is 
important to examine Goldziher’s conclusions and relevant references, particularly 


weeks, if not more, are required, in order to achieve a genuine understanding of a single issue and its 

concomitants. 

24 Goldziher, vol. 2, p. 19. 


10 


INTRODUCTION 


since any error he commits necessarily misleads a number of other scholars . 26 This is 

especially true since his is the only serious work on Hadith, apart from Schacht’s on 

Hadith . It is my intention to study his theory critically and in detail, including an 

examination, investigation and analysis of his main evidence as put forward by him 
in his book Muslim Studies regarding the Umayyads’ rule. 


However, before embarking on this, we deem it necessary to talk about the 
role of the Qur’an and the Prophet in establishing and implementing the Sunnah , an 

area that is neglected by Goldziher in his studies. This first thing which one notices 


25 As we have indicated earlier that Goldziher’s study is considered to be one of the most significant in 
the field of Hadith and has had and continues to have great influence on those who work in this 
important area; as such it merits close examination. 

26 For example, see his remarks on al-Zuhri concerning the mosque of Jerusalem as well as diverting 
the pilgrimage from Makkah to Jerusalem, and their impact on the following writers: 

a) Guillaume, Traditions of Islam , pp. 47-8. 

b) Hitti, History of the Arabs , p. 220. 

c) Buhl, F., art. al-Kuds, in El , ii, 1098. 

27 A‘zaml, in his Studies in Early Hadith Literature criticized some of Schacht’s opinions and 
showed the weakness of Schacht’s Origins of Muhamadan Jurisprudence . Later on al-A‘zamI 
devoted an independent book, On Schacht's Origins of Muhammadan Jurisprudence , to criticizing 
his theories in detail. His analysis covers Schacht’s main thesis: 

1. Law as such fell outside the sphere of religion. The Prophet did not aim to create a new 
system of jurisprudence. His authority was not legal. As far as believers were concerned, he derived 
his authority from the truth of his religious message; skeptics supported him for political reasons. 

2. The ancient schools of law, which are still the major recognized schools today, were bom 
in the early decades of the second century A.H. By sunnah they originally understood the “living 
tradition” ( aUamr al-mujtama * ‘ alaih ), that is, the ideal practices of the community expressed in the 
accepted doctrine of the school of law. This early concept of sunnah , which was not related to the 
sayings and deeds of the Prophet, formed the basis of the legal theory of these schools. 

3. These ancient schools of law gave birth to an opposition party, religiously inspired, that 
falsely produced detailed information about the Prophet in order to establish a source of authority for 
its views on jurisprudence. 

4. The ancient schools of law tried to resist these factions, but when they saw that the alleged 
traditions from the Prophet were being imposed more and more on the early concept of sunnah , they 
concluded that “the best they could do was to minimize their import by interpretation, and to embody 
their own attitude and doctrines in other alleged traditions from the Prophet”-that is, they joined in 
the deception. 

5. As a result, during the second and third centuries A.H. it became the habit of scholars to 
project their own statements into the mouth of the Prophet. 

6. Hardly any legal tradition from the Prophet can, therefore, be considered authentic. 

7. The system of isnad (“chain of transmitters”), used for the authentication of hadith 
documents, has no historical value. It was invented by those scholars who were falsely attributing 
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about his research is that he does not refer to the role of the Qur’an and activity of 

the Prophet in relation to the Sunnah, despite the fact that this is a vital matter, the 
most cursory examination of which brings to light evidence which calls into question 

Goldziher’s views . 28 

In fact, a number of western studies let pass the role of the Qur’an in 

confirming and elevating the status of the Sunnah amongst the Muslims and in 
urging them to follow and act in accordance with it. In addition, these studies do not 
examine the Qur’anic events related to the disobedience of the Prophet and his 
commands and prohibitions, and the impact of this on the first generation of Muslims 
in particular. Furthermore, the Prophetic activity which confirmed and 
complemented the role of the Qur’an in the preservation and propagation of his 

Sunnah is neglected, while the collections of Hadlth are full of descriptions of such 

activity. Indeed, this trait is evident in a number of western studies related to HadHh, 

where the authors refer to and quote from the books of Hadlth in order to support 

their conclusions, while at the same time disregarding many aspects of the same 
books that contradict their theories, and Goldziher’s work also exhibits this tendency. 
In addition, regarding various topics, Goldziher neglects to refer to Hadlth sources at 

all, even though they contain a great deal of essential information on the issue at 
hand, and instead opts for a selection of historical works which he uses in support of 
his contentions. 

their own doctrines back to earlier authorities; as such, it is useful only as a means for dating forgeries. 
See A‘zamI2, p. 1&2. 

28 A'zamI made a similar observation when he said, “The first drawback in the setting of this picture is 
the complete omission of any reference which could shed some light on educational activities in [sic] 
early days.” See A'zamI, p. 11. 
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In the light of this, this dissertation focuses on the study and analysis of three 
main issues: 

A. The role of the Qur’an in establishing the Sunnah and affirming its status and the 
importance of acting in accordance with it. 

B. The role of the Prophet in propagating and preserving the Sunnah. 

C. Goldziher’s main evidence for his assertions regarding the fabrication of Hadlth 

during the Umayyad era. 

Hence, this dissertation has been divided into two parts, along with an 
introduction and conclusion. In Chapter 1 of the first part, special attention has been 
given to two issues: First, a clarification of the Qur’an’s urgent requirement for the 

Sunnah since the revelation of the first verses is presented, and second; an 
examination of the Qur’an’s detailed explanation of the importance of the Sunnah 

and the importance of following and acting according to it. This chapter consists of 
six sections and a conclusion: Section 1 sheds light on the nature of the Qur’anic texts 
and their need of the Sunnah as well as providing an exhaustive or absolute study of 
one example of the Qur’anic texts in order to prove this point; Section 2 demonstrates 
that the term Sunnah in the sense of 4 Sunnah of the Prophet’ is not mentioned 
specifically in the Qur’an, but instead is indicated or referred to by terms such as 

‘bay an, ’ 4 al-rasul ,’ l ma ' ruf ’ and ‘hikmaK in a number of places. Section 3 presents 

a discussion of the Qur’an’s command to follow the Sunnah of the Prophet by 

obeying him. Section 4 presents a discussion of the Qur’an’s main approaches in 
encouraging the Companions to follow the Prophet’s commands, prohibitions and 
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instructions; Section 5 presents a discussion of the Qur’anic injunctions that make it 

incumbent upon the Muslims to obey the Prophet in all matters and accept his 
behaviour as most worthy of emulation, etc.; Section 6 presents examples of Qur’anic 
revelations that were related to specific events in the Muslim Community, that further 
confirmed the necessity for obedience to the Sunnah of the Prophet, including his 
commands, prohibitions, judgements, decisions and instructions and is followed by a 
conclusion. 

Chapter 2 of the first part aims to present and discuss the theoretical and 
practical roles that were performed by the Prophet in order to preserve his Sunnah 

• 29 # 

and spread it among the Muslims. This chapter consists of eight sections and a 

conclusion: Section 1 presents a discussion of the Prophet’s explanation of the status 
of Sunnah through different forms and methods; Section 2 presents a discussion of 

the Prophet’s exhortation and instruction to his Companions to memorize Hadlth and 

the effect that this had on their behaviour; Section 3 presents a discussion of the 

Prophet’s methods of urging and commanding his Companions to convey his Hadlth 

and the regulations governing that conveyance; Section 4 examines the Prophet’s 

permission and command to his Companions to write down Hadlth, and their attitude 

towards that; Section 5 discusses the extensive efforts made by the Prophet in 
spreading and establishing the Sunnah in other regions by means of letters. This 
chapter also includes a more detailed discussion of a specific subject that was 
contained in a number of these letters; Section 6 discusses the efforts made by the 

29 This is done through reference to the main books of HadSh which are considered to constitute one 
of the main sources, not excepting western scholars. Goldziher alleges the fabrication of Hadih, yet 
cites hadiths found in the books of Hadlth such as al-Bukharl; Muslim; Abl Dawud; al-Tirmidhl; al- 
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Prophet in the propagation of his Sunnah in other regions by means of envoys; 
Section 7 examines the nature of the incoming delegations and their instruction in the 
Sunnah', Section 8 presents a discussion of the Prophet’s teaching of the Sunnah to 
his Companions, and the role this played in establishing it. In addition, an in depth 
examination of his teaching of one specific area will be presented. Finally, the 
conclusion summarizes the main points of the discussion and presents the findings of 

the study. 30 

Part Two attempts a rigorous study of Goldziher’s theory regarding the 
fabrication of the Hadlth, and consists of an introduction, five chapters and a 
conclusion: In the introduction, we give a general view of Goldziher’s theory 
regarding the fabrication of Hadlth in the Umayyad era; Chapter 3 contains an 
analysis of the evidence he cites in support of his claim that the Companions had 
fabricated Hadlth, and consists of five sections; Chapter 4 attempts an analysis of the 

evidence he cites in support of his claim that pious scholars fabricated Hadlth during 

the Umayyads’ rule, and consists of seven sections; Chapter 5 contains an analysis of 

his evidence regarding the Umayyads’ fabrication of Hadlth, and consists of five 

sections; Chapter 6 contains an analysis of his evidence regarding the theologians’ 

fabrication of Hadlth and consists of four sections; Chapter 7 contains the impact of 

Goldziher’s opinions on subsequent studies, and is followed by the conclusion which 
includes the results of the study and an appraisal of Goldziher’s methodology. 

Nasa’I; Ibn Majah; Musnad Ahmad; al-Muwatta’; al-Dariml, etc., in support of his arguments, when 
these are the very sources that he is attempting to prove to be unreliable. 

30 These two chapters could have been omitted had there existed a detailed study of the two issues that 
they deal with. However, modem researchers have failed to give due attention to these two vital 

issues. 


15 



INTRODUCTION 


Methodology and domain of the study 

In Chapter One of the first part we attempt to analyse the nature of various 
parts of the Qur’anic texts and to establish to what extent and in what ways they have 

a requirement for what is called Sunnah. We will also explore the Quranic texts 
which establish the status of Sunnah and the importance of following it and acting 
according to it. 

In Chapter Two of the same part we attempt a study of some of the most 
important roles that were carried out by the Prophet, with a separate section allocated 
to each role. We will analyse and carry out a descriptive study of these roles and give 
as much evidence as we can in the main text. We will exert as much effort as 
possible to mention in the footnotes as many different sources as possible in which 
the evidence relevant to the issue under discussion is mentioned. This is to indicate 
that the evidence exists in a repeated form and has come through more than one 
chain of transmission ( isnad ). 

Part Two consists of the study, evaluation and analysis of Goldziher’s 
theories and opinions which requires patience, extensive reading, thorough scrutiny 
and the tracing of his evidence to its original sources. This is in addition to having a 
thorough understanding of the significance and implications of proof texts, while 
comparing them with the narrations and appraising them in the context of the events 
surrounding them, in order to arrive at what they, in reality, aim at. It lies outwith our 
aims and ability to discuss the entire contents of the second volume of Goldzihers’ 
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book, Muslim Studies. We will confine ourselves to an analysis of the most 
significant evidence he provides relating to the fabrication of Hadith during the 

Umayyad era, which he discusses in the first sections of his second chapter. In 
general, we will only study the evidence he cites as clearly indicating the fabrication 

of Hadith, except where a wider scope is of benefit. Before discussing any claim 

made by Goldziher, we present it in his own words. We also present his sources 
within square brackets [ ]. Also, we have often found it useful to present the Arabic 
texts on which he bases his conclusions, in the original and in translation, so that they 
can be employed as references which indicate to what extent his understanding and 
deductions are correct. We will also present a number of items of evidence in the 
footnotes in their original language in order to enrich the discussion and to further 
illustrate essential aspects of various issues. On many points of discussion in this 
thesis, and in this part in particular, the presentation of one of the selection of 
evidences we have gathered in support of our arguments would be sufficient to 
establish their veracity. However, in many cases, we will, for the sake of 
comprehensiveness, present all of the available evidence. 

As the aim of this part is to deal with the main issues discussed by Goldziher; 
it is noteworthy that there are issues raised by Goldziher, relating to the Umayyad 
era, which are not discussed here but which have been noted, as there may be an 
opportunity to consider them in the future. It seems, however, that the issues that are 
presented and discussed in this part are the most important ones and can be 
considered to constitute the premise on which other issues are based. 

Points to which attention should be drawn 
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1. The system of transliteration shown in the ‘key to transliteration’ is adopted 
throughout the thesis, with the exception of direct quotations. In general, an attempt 
has been made to translate the Arabic terms and give their Arabic form in brackets 
afterwards where this was felt necessary. However, some terms are used in their 
transliterated form after the English translation has been given. Certain well-known 
terms have been given in their Arabic form only. Such terms include ‘ Sunnah ’ and 

‘ Hadlth ’. Where necessary the English plural has been used for such words. Well- 
known place names have been given in their English forms, e.g. Egypt, Syria, Oman, 
with the exceptions of‘Makkah’ and ‘Madlnah’. Other place names are given either 
fully transliterated or in a compromise form. 

2. In quoting the Qur’an, I am dependent on the revised edition of the translation of 
the meanings of the Qur’an, by Dr. Muhammad Taqi-ud Din al-Hilali and Dr. 

Muhammad Muhsin Khan. Infrequently, I have found it favorable to amend the 
translation where it seems to me the meaning can be better reflected. 

3. Regarding the hadiths, I have benefited from the following translations: Sahih al- 
Bukharl by Muhammad Muhsin Khan; Sahih Muslim by ‘Abdul Hamid Siddlql; 
Sun an AbiDawud by Ahmad Hasan; incomplete translation of Sunan Ibn Majah by 
Muhammad Tufail Ansarl; the first volume of Sunan al-Nasa’i by Muhammad 
Iqbal Siddlql and translations of al-Muwatta’ by Mohammed Rahimuddin and F. 
Amira Zrein Matraji respectively. 

4. Where texts are referred to in the footnotes, an abbreviation is given, and followed 
by a number or one or two letters when the author has more than one book quoted in 


18 



INTRODUCTION 


this thesis; this number or letter indicates the book cited, which can thus be readily 
identified in the abbreviations list. 

5. In the various editions of Sahlh al-Bukarl, Sahlh Muslim, Sunan AbTDawud, 

Sunan al-Nasa’T, Sunan al-Tirmidhl, Swtan Ibn Majalt, Sunan al-DarimTand 

Muwattn ’ Malik , the page, and sometimes the volume numbers, differ between the 
editions of a collection. Therefore, it is appropriate whenever we cite a certain text, to 
mention in footnote form the name of the Kitab (book), the Bab (chapter) number 

and the hadlth number (for example: Bukhari, kitab al- ‘ilm, bab no. 37, hadlth no. 

104), and ignore the chapter numbers when we cite from Sahlh Muslim and 

Mmvatta ’ Malik (for example: Muslim, kitab al-imarah, hadlth no. 24). It will thus 

be easier to find the cited text in any edition. However, the reader is kindly requested 
to refer to the same edition that we have depended on, in the event of their wanting to 

check a hadlth that appears in the diagrams on pages 226-229. It is worth mentioning 
that the hadlth numbers cited in this thesis are sufficient only when the reader refers 
to the edition that we have used. 

6. In some cases we find that it is appropriate to put some expressions between square 
brackets for clarity. 

7. For the sake of abbreviation I have left out honorific, conventional statements, 
even in quotations, such as ‘Blessed and Exalted’ after the names of Allah, ‘Peace be 

upon him’ after the names of the Prophets, and ‘May Allah be pleased with him’ after 
the names of the Companions; Muslim readers are kindly requested to apply them as 
they read. 
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PARTI 

THE QUR’AN AND THE PROPHET 


Study And Analysis Of The Role Of The Qur’an And The Prophet 

Toward The Sunnah 



PART I: Introduction 


INTRODUCTION 

HADITH AND SUNNAH, THEIR MEANING AND USAGE 

HADITH , ITS MEANING AND USAGE 


The meaning of l hadSh ’ 

The Arabic word had it h (plural: ahadith) literally means; ‘communication’; 
‘speech’; ‘story’; or ‘conversation’, whether religious or secular, historical or 
contemporary. 1 The word is employed in this sense in the Qur’an and by the Prophet. 


The use of the word ‘ hadlth ’ in the Qur’an 


The word hadlth is used in the Qur’an in many different ways: 


1. Speech 


5 





> 

V 



“And of mankind is he who purchases idle hadlth (speech) to mislead (men) from the 
Path of Allah without knowledge, and takes it (the Path of Allah, the Verses of the 
Qur’an) by way of mockery. For such there will be a humiliating torment (in the 
Hell-fire).” (Q. 31:6). See also: Q. 4:42; 4:78; 4:87; 4:140; 6:68 and 45:6. 


2. Religious communication, message or the Qur’an 




“Perhaps, you, would kill yourself (O Muhammad) in grief, over their footsteps (for 
their turning away from you), because they believe not in this Hadlth (the Qur’an).” 
(Q. 18:6). See also: Q. 7:185; 39:23; 52:34; 53:59; 56:81; 68:44 and 77:50. 


1 Whenever it is used as an adjective it means ‘new’. 
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3. Historical story or tidings 



“Has the hadlth (story) reached you, of the honoured guests [three angels; Gabriel 
along with another two] of Abraham?” (Q. 51:24). See also: Q. 20:9; 79:15; and 
85:17-18. 



“Has there come to you the hadlth (tidings) of the overwhelming (i.e. the Day of 
Resurrection).” (Q. 88:1) See also: Q. 12:111. 


4. Current story of a secular, secret or conversation 




“And (remember) when the Prophet disclosed a hadith (a secret) in confidence to one 
of his wives (Hafsah), so when she told it (to another i.e. ‘A’ishah), and Allah made 
it known to him, he informed part thereof and left a part. Then when he told her 
(Hafsah) thereof, she said: ‘Who told you this?’ He said: ‘The All-Knower, the All- 
Aware (Allah) has told me.’” (Q. 66:3) 



“O you who believe! Enter not the Prophet’s houses, except when leave is given to 
you for a meal, (and then) not (so early as) to wait for its preparation. But when you 
are invited, enter, and when you have taken your meal, disperse, without sitting for a 
hadlth (conversation). Verily, such (behaviour) annoys the Prophet, and he is shy of 
(asking) you (to go), but Allah is not shy of (telling you) the truth... .” (Q. 33:53) 


The use of the word l haditli > by the Prophet 

The word was used in the same sense by the Prophet as it is in the Qur’an. 

The following are a few examples: 

1. Speech 
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Marwan and al-Miswar b. Makhramah reported that when the delegate of Hawazin 
came to Allah’s Apostle, he got up and said to them, the most beloved hadith 

(speech) to me, is the true one... .” 2 
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Ibn ‘Abbas narrated that the Prophet said, “Beware of transmitting my speech or 

action unless you know that I have said it or done it (ittaqu al-haditha ‘anniilla ma 
‘alimtum). For whoever tells a lie on me intentionally then (surely) let him occupy 

his seat in Hell-fire.’” 2 3 


2. Religious communication 





• • • 






Jabir b. ‘Abd Allah, says, “The prophet used to say in his khutbah ..., ‘The most 
excellent hadith is the book of Allah, and the best guidance is Muhammad’s 
guidance... .’” 4 
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Narrated Abu Hurayrah I said, “0 Allah’s Apostle! who will be the luckiest person 
who will gain your intercession on the Day of Resurrection?” The Prophet said, “0 
Abu Hurayrah! I have thought that none will ask me about this hadith before you, as 

I know your longing for [the learning] of Hadith (the sayings of the Prophet). The 
luckiest person who will have my intercession on the Day of Resurrection will be the 
one who said sincerely from the bottom of his heart: ‘None has the right to be 

worshipped but Allah.’” 5 


2 Bukhari, k. al-Wakalah, ba. no. 7, h. no. 2308. 

3 TirmidhI, k. al-Tafsir, ba. no. 1, h, no. 2951; Musnad 1, vol. 1, P. 293,323; See also Ibn ‘Adi, vol. 1, 
P. 12; Mishkat, k. at- 'lint. Chapter tow, h. no.232. 

4 Mttsnad 3, h. no. 14022. 

5 Bukhari, k. al-Riqaq, ba. no. 51, h. no. 6570; k. al-'Ilm, ba. no. 33, h. no. 99; Musnad3, h. no. 

8641; Ibn Sa‘d, vol. 2, p. 364; vol. 4, p. 330. When the Prophet remarked to Abu Hurayrah that he 
knew his anxiety about the Hadith, he was referring to his own Hadith. 
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Zayd b. Thabit said, “I heard the Apostle of Allah say, ‘May Allah brighten a man 

who hears a hadith from us, learns it by heart and passes it on to others. Many a 
bearer of knowledge conveys it to one who is more versed than he is, and many a 

bearer of knowledge is not versed in it.”’ 6 7 


3. Historical story 



Abu Sa‘Id al-Khudrl narrated that the Prophet said, “Narrate hadith from me and do 
not tell a lie about me for whoever tells a lie on me intentionally then (surely) let him 
occupy his seat in Hell-fire. You may narrate hadith from Banu Isra’Tl.” 7 


4. Current story, secret or conversation 
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Jabir b. ‘ Abd Allah reported that the Prophet says, “If someone tells a hadith (secret) 
then goes his way, his words become a trust.” 8 9 



Ibn ‘Abbas narrated that the Prophet said,“... One who tries to eavesdrop on the 
hadith (conversation) of the people when they dislike his doing so and want to keep 
away from him, in the Hereafter hot copper would be poured in his ear... .” 9 


The examples above indicate that the word hadith connotes ‘speech’, ‘story’ 
or ‘communication.’ 


Due to the profound influence of Islam, the broad meaning of hadith has 
changed. The Muslims, since the lifetime of the Prophet himself, have called reports 


6 Dawud, k. al-'llm, ba. no. 10, h. no. 3660. 

7 Musnad 3, h. no. 11032. 

8 TirmithT, k. al-Birr wa al-silah, ba. no. 39, h. no. 1959. 

9 Bukhari, k. al-Ta'bir, ba. no. 45, h. no. 7042; Dawud, k. al-Adab, ba. no. 96, h. no. 5024; Musnad 
3, h. no. 3373. 
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of his sayings and actions ‘ HadW , and, over time, use of the word became 
increasingly confined to such reports. 

The Prophet himself appears to have used the term in this sense as we have 
seen in some of the above examples, as did many Companions. ‘A’ishah meant the 

Hadlth of the Prophet when she said, "... the Apostle of Allah never related the 
Hadlth so quickly as you do.” 10 When he asked his companions not to narrate too 

many hadlths, ‘Umar b. al-Khattab was referring to the Hadlth of the Prophet. 11 

When Ibn ‘Abbas informed his Companions that they used to memorize the Hadlth 

10 1 ^ 

(kunna nahfaz al-Hadlth), he meant Prophetic Hadlth. Also, when he and Abu 

Sa‘Id al-Khudrl 14 urged their students to revise the Hadlth, they also were referring 

to Prophetic Hadlth. Likewise, when Abu Musa 15 and Abu Sa‘Id al-Khudri 16 

commanded their students to memorize the Hadlth, as they did in the time of the 
Prophet, they intended by that the Hadlth of the Prophet. 

SUNNAH, ITS MEANING AND USAGE 

The meaning of ‘ sunnaid 


10 Bukhari, k. al-Manaqib, ba. no. 23, h. no. 3568. 

11 Mustadrak , vol. 1, p. 183, no. 347. See also Bayan, vol. 2, pp. 120-21. 

12 DarimI, al-Muqaddimah, ba. 38, h. no. 427. 

13 Ibid., ba. 51, h. no. 600. 

14 Ibid., h. no. 595. 

15 Bayan, p. 66. 

16 Ibid., p. 64. 
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Arabic lexicographers define sunnah as follows: ‘a way, course, rules, mode 
or manner of acting, or conduct of life.’ 17 

The word ‘ sunnah ’ occurs sixteen times in the Qur’an; in every case in the 
sense of an established course of rule, a law, or mode of conduct. 18 
The use of the word ‘ sunnah ’ in the Qur’an 

The word ‘ sunnah ’ is used in the Qur’an in two forms: 


1. The sunnah of Allah with regards to the ancients ( sunnat al-awwalm ) 



/■> 

“And nothing prevents men from believing, (now) when the guidance (the Qur’an) 
has come to them, and from asking Forgiveness from their Lord, except that the 
Sunnah (the way) of the ancients be repeated with them (i.e. their destruction as 
decreed by Allah), or the torment be brought to them face to face?” (Q. 18:55). See 
also: Q. 3:137; 4:26; 8:38; 15:13; 17:77 and 35:43. 


2. The sunnah of Allah (sunnat All ah) 



“There is no blame on to the Prophet in that which Allah has made legal for him. 
That has been Allah’s Sunnah (practice; way) with those who have passed away of 
(the Prophets of) old. And the command of Allah is a decree determined.” (Q. 
33:38). See also: Q. 17:77; 33:62**; 35:43**; 40:85 and 48:23** 


The use of the word ‘ sunnah* by the Prophet 

^ ' 7 tl 
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1. Malik b. Anas in his book al-Muwatta ’ states that the Prophet said, “I have left 
two matters with you. As long as you hold to them, you will never go astray. They 
are the Book of Allah and the Sunnah of His Prophet.” 19 A similar statement is 



17 See Ibn Manzur, Lis an al-‘arab, art: sanair, E.W. Lane, Arabic English lexicon (Edinburgh 1867), 
vol. 4, p. 1438. 

18 See J. Penrice, Dictionary and Glossary of the Koran, (London, 1875) pp. 72-3. 

19 Malik, k. al-qadar, h. no. 3. 
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recorded in Ibn Ishaq’s Sirah, where Ibn Ishaq (d. 151/768) mentions that the 
Prophet said in his sermon at the Farewell hajj , 
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“... I have left with you something which if you will hold fast to it you will never go 

astray, a plain indication, the book of Allah and the Sunnah of His Prophet, so give 

20 

good heed to what I say....” 


2. Ibn Ishaq (d. 151/768) mentioned that, the Prophet sent Khalid b. al-Walid to 

Banu al-Harith b. Ka‘b in Najran in year ten. He ordered him to invite them to 
embrace Islam before he fought them. If they embraced Islam, then he should teach 


and 


21 


Khalid wrote 


Prophet informing him that they had embraced Islam and that he had stayed with 
them to teach them the Qur’an and Sunnah'? 2 
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The Prophet subsequently asked him to come back to Madinah in the company of 


their delegation. When they left, the Prophet sent ‘ Amr b. Hazm as a replacement 


with the same task; to instruct them in religion and to teach them the Sunnah and the 

24 

principles of Islam. 


3. Al-‘Irbad b. Sariyah said, ‘One day the Apostle of Allah led us in prayer, then 
faced us and gave us a lengthy exhortation at which eyes shed tears and hearts were 
afraid. A man said, ‘Apostle of Allah! It seems as if it were a farewell exhortation, so 
what injunction do you give us?’ He then said, 
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20 Hisham 1, vol. 2, p. 604; Mustadrak, vol. 1, pp. 171-2. 

21 Hisham 1, vol. 2, p. 592; Ibn Sa‘d, vol. 1, p. 339. 

22 Hisham 1, vol. 2, pp. 592-3. 

23 Ibn Sa‘d, vol. 1, p. 339; Hisham 1, vol. 2, p. 593. 

24 Hisham 1, vol. 2, pp. 594-6. 
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‘I enjoin you to fear Allah, and to hear and obey even if it be an Abyssinian slave, 
for those of you who live after me will see great disagreement. You must then follow 
my Sunnah and that of the rightly-guided caliphs. Hold to it and stick fast to it. 
Avoid novelties, for every novelty is an innovation, and every innovation is an 

„25 

error. 


4. He firmly objected to those who violated his Sunnah, even, as in this case, when 
the violation consisted of an excess committed with the intention of emulating him 
more closely. Anas b. Malik said, “A group of three men came to the houses of the 


When 


informed about 


Where 


we in relation to the Prophet as his past and future sins have been forgiven.’ Then 
one of them said, ‘I will offer the prayer throughout the night forever.’ The other 


break 


and 


and said, 
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‘Are you the same people who said so and so? By Allah, I am more submissive to 
Allah and more afraid of Him than you, yet I fast and break my fast, I do sleep and I 
also marry women. So he who turns away from my Sunnah, is not from me (i.e. not 

one of my followers).’” 26 
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Amr b. 6 Awf narrated that the Prophet said, “He who revives a sunnah of mine 


that was 


same 


without 


,27 



6. ‘Abd Allah [Ibn Mas* ud] is reported to have said that the Prophet said, “After me 
the men in charge of your affairs will be those who will make extinct the Sunnah 
(practice of the Prophet), act upon an innovation ... ,” 28 


25 Dawud, k. al-Sunnah , ba. no. 6, h. no. 4607; TirmidhI, k. al-*llm> ba. no. 16, h. no. 2676; Ibn 

Majah, al-Muqaddimah , ba. no. 6, h. no. 42 & 44; Musnad 1, h. no. 16692, 16694-5; Dariml, al- 
Muqaddimah , ba. no. 16, h. no. 95. ' 

26 Bukhari, k. al-nikah , ba. no. 1, h. no. 5063; Muslim, k. al-nikah , h. no. 1401; Nasa’I, k. aUnlkah , 
ba. no., h. no. 3217; Musnad 1, h. no. 13122, 13316 and 13631. 

27 Ibn Majah, al-Muqaddimah , ba. no. 15, h. no. 210; TirmidhI, k. al-'Ilm , ba. no. 16, h. no. 2677. See 
also: Ibn Majah, al-Muqaddimah , ba. no. 15, h. no. 209. 
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7. Hudhayfah narrated, “Allah’s Apostle related to us, two hadlths one of which I 
have seen fulfilled and I am waiting for the fulfilment of the other. The Prophet told 
us that: ‘The virtue of honesty descended in the roots of men’s hearts (from Allah) 
and then they learned it from the Qur’an and then they learned it from the Sunnah.' 
The Prophet.” 29 


8. Some desert Arabs clad in woollen clothes came to Allah’s Apostle. He saw them 
in a sad plight as they had been hard pressed by need. He (the Prophet) exhorted 
people to give charity, but they showed some reluctance until (signs) of anger could 

be seen on his face. Then a man from the Ansar came with a purse containing silver. 
Then came another one and then other people followed them in succession until signs 
of happiness could be seen on his face. Thereupon Allah’s Apostle said, 
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“He who establishes a good sunnah (practice) in Islam, which is followed after him 
(by people), will be assured a reward like those who followed it, without their 
rewards being diminished in any respect. And he who establishes an evil sunnah 
(practice) in Islam which is followed subsequently by others), he will bear the burden 
like that of those who followed this (evil practice) without theirs being diminished in 

any respect.” 30 


Thus, in all these quotations the word has been used in its literary meaning, 
and it appears in this sense in the Qur’ an. Any individual can establish a good or bad 

sunnah , as we have seen in the last example, if it is followed by others. The word 
sunnah as a term ‘sunnah of the Prophet’ came into common use during the life of 
the Prophet as used by him in the above examples and by Allah when He ordered 


28 Ibn Majah, k. al-Jihad, ba. no. 40, h. no. 2865; Musmd 3, h. no. 3780. 

29 Bukhari, k. al-fitan, ba. no. 13, h. no. 7086; Muslim, k. al-fman, h. no. 230; TirmidhI, k. al-fitan, 
ba. no. 17, h. no. 2179; Ibn Majah, k. al-fitan , ba. no. 27, h. no, 4053; Mnsnad 3, h. no. 22744. 

30 Muslim, k. al-‘Ilm, h. no. 15; k. al-Zakah, h. no. 69. This quotation implies that if anyone; whatever 
his beliefs or behaviour, consciously originates an act which is subsequently followed by others, then 
it becomes his sunnah. 


29 



PART I: Introduction 


obedience to the Prophet as binding on the Muslims, and stipulated that they should 
take his life as an example. 31 

In time, the term came to refer almost exclusively to the Sunnah of the 
Prophet, so that, towards the end of the second century when it appeared in legal 
texts, it referred almost exclusively to the norms set by the Prophet or deduced from 

his behaviour or authentic ahadith . 


The terms sunnah and hadlth were, to a large extent, used interchangeably 

despite the existence of a slight difference between their meanings: Hadlth means 
‘the narration of the life of the Prophet’; Sunnah means ‘mode of life’; and the 
Sunnah of the Prophet means ‘the mode of the life of the Prophet.’ 32 Nevertheless, a 

hadlth may contain one or more sunnah, but on occasion may contain none at all. 

However, to avoid confusion in this thesis, we shall use them as interchangeable 
terms, as has been the practice of the majority of Muslim scholars up until this day. 


31 See Chapter 1 of the first part. 

32 Al-AzamI discusses the claim of various modem scholars that Shafi‘1 was the first to define sunnah 
as the model behavior of the Prophet. He says, “As I have mentioned earlier, the term 'sunnah 1 as 
such is not restricted to the ‘ sunnah ’ of the Prophet. Therefore we find this term sometimes used for 
others than the Prophet as well, which resulted in some misunderstanding by modem scholars. It is 
claimed by some modern scholars that Shaft‘I was the first to define sunnah as the model behaviour of 
the Prophet. The problem would not have arisen if they had realized that the concept of sunnah 
predated the definition of that term. 

The powers of legislation, for example, are determined by the constitutions of modem states. 
When constitutions endorse the legislative powers and the range of their legislation, nobody can 
challenge them or claim rightfully that he is not to be bound by them. Thus - according to Islamic 
concepts - it is not for the lawyers but for Almighty Allah who is the Law-Giver to determine the 
legislative authority if there is any. 

The Qur’an never says that the source of law is sunnah so that the early time of obedience to 
the Messenger of Allah, which is obligatory, and mentions his example which ought to be followed. 
Therefore, even if one agrees that the early scholars used this word or term in a broad sense, it should 
not create any perplexity because the source of law is not this particular ‘word’ or ‘term’ but the 
concept which derives its authority directly from the Qur’an. 

When we come to this concept, we find it is clearly endorsed by the Qur’an, as we have seen 
earlier, and explicitly accepted by early lawyers. Hence we may conclude that the sunnah of the 
Prophet is a must for Muslims, be they individuals, communities or states.” See Methodology, pp. 7-8. 



PART I: Chapter 1 


CHAPTER 1 

THE QUR’AN AND THE SUNNAH 

Study And Analysis Of The Role Of The Qur’an In Establishing The 

Sunnah, And Affirming Its Status And The Importance Of Acting In 

Accordance With It 


Section 1 : The Qur’an’s urgent requirement for the Sunnah. 

Section 2: The Qur’an and the term ‘the Sunnah of the Prophet.’ 

Section 3: The Qur’an’s command to follow the Sunnah of the Prophet by 

obeying him. 

Section 4: The Qur’anic approaches to indicating the necessity of (e.g. targhib 

and tarhib ) following of the Sunnah. 

Section 5: The Qur’an’s commanding to abide by what the Prophet has brought, 

abstain from what he has forbidden, and accept his judgement. 

Section 6: A review of events described in the Qur’an which demonstrate that 

obedience to the Sunnah of the Prophet is required of Muslims, which 
includes the following of his commands, prohibitions, judgements, 
decisions and instructions. Three examples are given below: 

1. The punishment described in the Qur’an as being inflicted 
on the believers who disobey the Sunnah of the Prophet (his 
order). 

2. The objection stated in the Qur’an to those who reject the 
Sunnah of the Prophet (his judgement or decision). 

3. The acceptance described in the Qur’an of the repentance of 
the three Companions who did not carry out the Sunnah (his 
command). 

Conclusion: Presents the findings that the present chapter has reached. 
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SECTION 1 

THE QUR’AN’S URGENT REQUIREMENT FOR 

THE SUNNAH 

When explaining in what way the Qur’an helped in the preservation and 

spread of Prophetic hadlths, it is useful to begin by posing the question, ‘Why refer 

to the Qur’an?’ In other words, ‘Why consider the Qur’an as an indisputable 

reference?’ The answer is simply that a scientific approach makes it incumbent on 
every researcher, regardless of his personal beliefs, to do so if the subject of his 

research is Islam, its Prophet or the Muslims. A non-Muslim may doubt the Qur’an’s 

divine origin, but if Islam and its adherents fall within the scope of his research, he 
should also be able to approach it in the light of what Muslims unanimously assert; 
that the Holy Qur’an is authentic and to be acted upon. 

It might seem novel to say that the Qur’an was one of the most important 

factors in necessitating the existence of Hadlth texts and their preservation and 

dissemination, and indeed, was so from the beginning of its revelation. On looking 
closely at the Qur’an, we find that most of its rulings are of a general nature, and that 

there are various verses that require further elucidation regarding, for example: 

A. Matters of creed, such as: belief in the angels; the Prophets; the Last Day; 
predestination; the straight path; the balance; judgement etc; 

b. ritual questions regarding: purification; prayer; zakah; fasting; hajj\ umrah ; and 
the slaughtering of animals; 

c. business transactions including: buying and selling; usury; lending; mortgages etc; 
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d. questions of penalties, such as: those which pertain to physical or sexual assault; 
slander; or assault on property etc. 

For this reason, the Qur’an, on several occasions, entrusts the Prophet alone 

with the task of explaining and detailing the rulings made in those verses, including 
the following: 



1. “We sent not a messenger except with the language of his people, in order 
that he might make (the Message) clear for them.” (Q. 14:4) 



2. And we have also sent down unto you (O Muhammad) the Qur’an (al- 
Dltikr) that you may explain clearly to men (li-tubayyina li-l-nas) what is sent 
down to them, and that they may give thought.” (Q. 16:44) 



3. “Indeed Allah conferred a great favour on the believers when He sent among 
them a Messenger (Muhammad) from among themselves, reciting unto them 
His Verses (the Qur’an), and purifying them (from sins by their following him), 
and instructing them (in) the Book (the Qur’an) and al-hikmah (the Sunnah of 
the Prophet i.e. his legal ways, statements, acts of worship), while before that 
they had been in manifest error.” (Q. 3:164) 


If we look closely at the text of the second verse, which is most relevant to 
the point in question, we find that the verse has not permitted the believers to 
exercise their personal thinking except after understanding the meaning of the 
Qur’an. The task of explaining such meanings was entrusted to the Prophet himself; 

he was naturally the most knowledgeable of people regarding its content and 
language. Therefore, the Companions did not venture to interpret the Qur’an by 


t 


33 



PART I: Chapter 1 


themselves when something was unclear to them, referring the matter instead to the 
Prophet. There are numerous examples of this, such as: 


a) On hearing the verse 



“It is those who believe (in the Oneness of Allah and worship none but Him 
Alone) and taint not their faith with ziilm. For them (only) there is security and 
they are the guided,” (Q. 6:82) 


the Companions took the word zu\m to refer to wrong-doing in general which 

includes every wrong, however minor. This created great difficulty for them, and 
they therefore asked the Prophet, “Which of us has not tainted his faith by 
committing some wrong?” He replied, “(The wrong which is referred to here) is not 
what you have in mind. Have not you heard what Luqman said to his son: 



O my son! Join not in worship others with Allah. Verily joining others in 
worship with Allah is a great wrong ( ziilm ) indeed.’ (Q. SHD)” 1 


b) When the Companions heard the verse 


< . . . \y^J %...) 


«... And eat and drink, until the white thread appears to you distinct from the 
black thread ...,” (Q. 2:187) 


some of them took the terms ‘the white thread’ and ‘the black thread’ literally. As 
such, some people, when they wanted to fast, bound two strings about their feet, one 
white and one black and continued to eat until they could distinguish between them. 
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‘Adi Ibn Hatim used to place two threads under his pillow, one white and one 

black, by which he could tell the coming of fajr time. When he told the Prophet 

about this, the Prophet explained to him that the terms ‘black thread’ and ‘white 

• • • 2 
thread’ refer to the brightness of day being distinct from the darkness of night. 

The t tabym > (explanation) mentioned in the verse: “that you may explain 

clearly to men” (fx-tub ayyina li-l-nis X includes two types of elucidation. The first 

clarifies how one recites the Qur’an and conveys its message to other people, and 

this is what is meant by the verse: “0 Apostle, proclaim (the message) which has 

1 

been sent down to you from your Lord.” (Q. 5:67) and the verse: “Recite (O 

Muhammad) what has been revealed to you of the Book (the Qur’an).” (Q.29:45) 4 

The second sense is that of the explanation of the technical meaning of a word, 
sentence or verse which may need to be elucidated for people. This most often 
pertains to the verses which have a general meaning, in which case the Prophet’s 
explanation clarifies the specific, particularizes the general, qualifies the absolute and 

amplifies what is concise. This kind of explanation embraces the terms ‘HadSh' and 
l Simnah\ with reference to the Prophet’s words, and ‘ tabyln ’ or ‘bayin' in Qur’anic 
terminology. 


1 Bukhari, k. al-Tafsir, s. no. 2, ba. no, 28, h. no. 4509,4510-1, k. al-Sawm, ba. no. 16, h. no. 1916-7; 
Muslim, k. al-Siyam, h. no. 33-35; Dawud, k. al-Sawm, ba.. no. 17, h. no. 2349; Nasa’i, k. al-Siyam, 
ba. no. 29, h. no. 2169, Tirmidhl, k. al-Tafsir, ba. no. 3, h. no. 2970-1. 

2 Bukhari, k. al-liman, ba. no. 23, h. no. 32, k. al-Anbiya\ ba. no. 8, h. no. 3360, ba. no. 41, h. no. 
3428-9, k. al-Tafsir, s. no. 6, ba. no. 3, h. no. 4629, s. no. 31, ba. no. 1, h. no. 4776, and other places; 
Muslim, k. al-liman, 197-8; Tirmidhl, k. al-Tafsir, ba. no. 7, h. no. 3067; Masnadh, h. no. 3589,4031 


& 4240. 
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In QurtubTs Tafsir, he states: “‘that you may explain clearly to men what is 
sent down to them,’ the Prophet explains on behalf of Allah the rulings of salah and 
zakah, which He generalised in His Book, and other matters which were not 

mentioned in detail.” 3 * 5 In al-Kltazin’s Tafsir, it is stated: “‘that you may explain 

clearly to men what is sent down to them’, refers to the rulings of the Qur’an that are 
general. The explanation of the Qur’an is to be sought in the Sunnah and the one who 

explains that which is general is the Prophet himself.” 6 * 8 9 

Muslim scholars have stressed that the Sunnah of the Prophet is very 
important in its explanation of the meanings of the Qur’an and its rulings. Those 

7 8 9 

scholars include, among others: al-Shafi‘1; al-Shatibl; Ibn Hazm and al- 
Marwazl. 10 

Let us now scrutinize these statements, with specific reference to the aspect of 
worship, and in particular the verses relating to salah which constitutes, for Muslims, 
one of the most important pillars of their religion. First of all, we find that the word 


3 QurtubI, vol. 10, p. 109. 

6 Vol. 4, p. 76. 

7 Shafi‘1 R, p. 22: “Bayan includes what Allah ordained in His Book and explained in the Prophet’s 

words such as the number of prayers to be performed, the zakah and its frequency and other 

ordinances contained in His Book.” 

8 ShatibT, vol. 4, p. 11: “Sunnah as has been shown, details the general statements in the Qur’an, 
qualifies the absolute and particularizes what is general and thus it gives Qur’anic phrasings meanings 
different from their apparent meaning in the language. Thus you should know that the bayan of the 
Sunnah refers to what Allah intends from such expressions.” 

9 Ibn Hazm, vol. 1, p. 121: “It is true that the Prophet was commanded to explain the Qur’an clearly to 
men. The Qur’an contains many general statements such as those regarding prayer, zakah and hajj 
etc., from which we can not tell what Allah has ordained for us from the words used.” 

10 Al-Sunnah, p. 31: “I have found that the fundamentals of all compulsory duties can not be 
interpreted or acted upon except through the explanation provided by the Prophet such as in the case 
of salah, zakah , fasting, hajj and jihad" 
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‘al-salati alone occurs sixty-seven times in the Qur’an, 11 and in total the verses 

which have to do with the topic of prayer number about one hundred. If we look at 
the subject matter of these verses, we find that generally speaking they deal with the 
following: 

i) The ordination of salah for the believers; 

ii) the commendation of those who perform salah; 

iii) the reward for the performance of salah; 

iv) giving warning against not performing salah regularly, and the consequences of 
not doing so; 

v) reporting the attitude of previous peoples toward salah, whether negative or 
positive; 

vi) the manner of performing salat al-khawf (i.e., salah performed when in face of 

danger in times of war); 

vii) a description of the salah of hypocrites. 

vii) In addition, we find the command for believers to; 

# perform salalt punctually; 

# have humility in salalt; 

$ seek Allah’s help through salah; 

# carry out physical purification in order to perform salah, etc. 


If we look solely at the verses which talk about the ordination of salah for the 


believers, we find that sixteen verses (Q. 2:43; 2:83; 2:110; 2:238; 4:103; 6:72; 


11:114; 14:31; 17:78; 22:78; 24:56; 29:45; 30:31; 33:33; 58:13; 62:9 and 73:20) 


contain what is in the main simply a general command for the believers to perform 


salalt, with no specific instructions on how this should be done, or indeed on the 


number of salalts to be performed, the name of each salah, the specific times of 



11 See Alfaz, entry: (j J ^). 
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sal ah, the duration of each sal ah, the supplications to be uttered in sal ah, what 

makes salah valid, what invalidates it, and what a person should do to correct a 

mistake in salah, or to make up an act of salah which was forgotten. These 
questions, and many others besides, one might legitimately ask, but answers can not 
be found in the Qur’an. However, they can be readily found in the sayings of the 

i 

Prophet, his Companions and the Successors, which are recorded in Hadnh 
collections. 

Every Hadlth collection contains tens, and some contain hundreds of hadlths 
which relate to the matter of salah in one way or another, and it is inappropriate to 
cite all of the hadlths that relate to the question of salah. However, by mentioning a 
few, in particular those where the times of the five salahs are specified, which are 
reported in various collections, we can clarify the role and necessity of such hadlths 

in explaining Qur’anic verses. Indeed, both hadlths that have a chain of narrators 

beginning with the Prophet and those that can be traced back instead to a Companion 
or a Successor of the Prophet serve this purpose. 

#& Malik cites twelve reports in the Book of salah, in the ‘Chapter on Times 

of salah .' x2 
# 

$ Al-Shafil cites in his Musnad eleven reports in the ‘Chapter on Facing the 
qiblah in salah,' hadlths no. 22-27 and 29-33. 13 


12 Malik, vol. 1, pp. 3-9. 

13 Al-Musnad, pp. 26-29. The same hadlths are also cited in his book al-Umm, in the chapter Times of 
saWt, vol. 1, pp. 149-156. 
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0 In Al-Shaybanl’s Athar there are seven reports. In the‘Chapter on the 
Times of salah ’ we find reports no. 65-67, 14 dealing with this matter, and also 

related reports in the ‘Chapter on salahs that can be repeated and those which 
should not be repeated,’ namely reports no. 145, 148, 152 andl54. 15 

$ In Abu Yusufs Athar .; he cites eight reports, no. 90-92, 94-96, 98 16 and 
257. 17 

The above mentioned reports are either hadiths which have a chain of 

narrators beginning with the Prophet, or that can be traced back instead to a 
Companion or a Successor of the Companions. All of them have to do with 

explaining the beginning and end of the times of the five obligatory salah. 

Thus we can conclude that various Qur’anic verses required hadiths to 

explain them from their time of revelation, and the Companions of necessity 
preserved them. This was because they were necessary in order for them to know 
how to perform their salah five times a day in its specifics as it was made 
compulsory for them from an early stage, and it is inconceivable that they performed 
their salah without first being aware of the right manner of doing so. In fact, they 

performed their salah in the manner of the Prophet, having learnt the entire format 
from him, to the extent that they have been described in the Qur’an in the following 
words: 


14 Hasan A, p. 13. 

15 Ibid., pp. 29-31. 

16 Alhar, pp. 19-20. 

17 Ibid., p. 50. 


I 
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“Muhammad is the Apostle of Allah; and those who are with him are severe 
against disbelievers, and merciful among themselves. You see them bowing and 
falling down prostrate (in prayer), seeking Bounty from Allah and (His) Good 
pleasure. The mark of them 'i.e. of their Faith) is on their faces (foreheads) from 
the traces of (their) prostration (during prayers).” (Q. 48:29) 


A similar situation prevailed regarding the verses that deal with other 

compulsory acts of worship, such as those concerning sly am, zakah and hajj etc. The 

same also applies to verses relating to doctrine and business transactions as well as to 
the question of penalties. 
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SECTION 2 

THE QUR’AN AND THE TERM ‘THE SUNNAH OF 

THE PROPHET’ 

The term Sunnah is not mentioned specifically in the Qur’an, but is referred to 
undirectly in a number of places using terms such as ‘tabym,'’ ‘ al-rasul ,’ ‘ ma'ruj, j’ 
and ‘ hikmah ’. 

1. The term ‘ tabym ’ or ‘bayan' 



«... And we have also sent down unto you (O Muhammad) the Qur’an ( al-Dhikr) 
that you may explain clearly to men ( li-tubayyina li-l-nas ) what is sent down to 
them, and that they may give thought.” (Q. 16:44) 

If we read closely the text of this verse, we find that the verse has not 
permitted the believers to reflect on a personal basis, except after having first 
understood the meanings of the Qur’an. The task of understanding and explaining 

such meanings was entrusted to the Prophet himself, and he was naturally the most 
knowledgeable of people regarding its content and language. The explanation {tabym) 

mentioned in the verse: “...that you may explain clearly to men” ^li-tubayyina li-l- 
nas}, as stated in the previous section, includes two types of explanation. The first is 
an explanation of how to recite the Qur’an and convey its message to other people. 

The second is concerned with the explanation of the technical meaning of a word, 
sentence or verse that may need clarification. This is most often the case with verses 
which have a general meaning. Where this is the case, as was stated previously, the 
Prophet’s explanation clarifies the specific, particularizes the general, qualifies the 
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absolute and amplifies what is concise, embracing what is termed ‘ Hadfih ’ and 
‘ Sunnah ’ in the Prophet’s words and ‘ tabyin ’ or ‘ bayan ’ in the Qur’anic terminology. 
In the previous section, we examined the opinions of a variety of Muslim scholars on 

♦ 1 o 

what is meant by ‘ tabyin ’ in the verse mentioned above, concluding that this verse 

contains a tacit command relating to the importance of following the Prophet’s 
Sunnah as it pertains to all of the Qur’anic topics about which the Prophet talked and 
which are in need of some explanation by him. 


2. The term ‘ al-rasul' (Apostle) 





“O you who believe! Obey Allah, and obey al-rasul [Muhammad], and those 
charged with authority among you. [And] if you differ in anything among 
yourselves, refer it to Allah and al-rasul , if you believe in Allah and the Last 
Day. That is better, and more suitable for final determination.” (Q. 4:59) 


What is meant by the above directive to refer matters to Allah and al-rasul is 
that Muslims should refer firstly to the Qur’an, and, secondly, to the Prophet during 
his lifetime, or to his Sunnah after his death. In his Tafsir, Ibn Kathlr states that 
Mujahid (d. 102/720) and a number of the predecessors in their interpretation of, “... 
refer it to Allah and al-rasul,” state that this means the Book of Allah and the Sunnah 

of his Apostle. 19 In Tafsir al-Jalalayn it is taken to mean that the matter should be 

0(\ 

referred to the Book of Allah, the Apostle in his lifetime and his Sunnah afterwards. 


18 See page 36. 

19 Ibn Kathlr, vol. I, p. 519. 

20 SuyutI TJ, vol. 1, p. 111. 
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3. The term ‘ma'ruf' 



“O Prophet! When believing women come to you to give you the pledge {bay*ah) 
that they will not associate anything in worship with Allah, that they will not 
steal, that they will not commit adultery, that they will not kill their children, 
that they will not utter slander, intentionally forging falsehood (i.e. by 
attributing illegitimate children to their husbands), and that they will not 
disobey you in any ma'ruf then accept their bay'ah, and ask Allah to forgive 
them. Verily Allah is Oft-Forgiving, Most Merciful.” (Q. 60:12) 

In interpretation of “... that they will not disobey you in any ma'ruf," Ibn 

Kathlr says that it refers to whatever good action (ma ’ruf) the Prophet enjoined them 

♦ • • 21 

to do and whatever evil he forbade them from committing. One of the women who 

took the oath of allegiance to the Prophet said, “One of the oaths which the Apostle of 
Allah received from us about the ma'ruf was that we would not disobey him in it 

( ma'ruf ): that we would not scratch our faces; nor wail; nor tear the front of our 

• 22 

garments; nor dishevel our hair.” Salmah bt. ‘Umays, one of the Prophet’s aunts, 

said, “... I came to the Prophet in the company of some Ansar! women and gave the 
oath of allegiance to him. When he laid down some conditions on us ... that we 
should not disobey him in any ma'ruf, he said, ‘You should not deceive your 

husbands.’ We gave him our oath on that and then departed. I said to one of the 
women, ‘Go back to the Apostle of Allah and ask him what ‘deceiving our husbands’ 

means?’ He said, ‘That she takes his money and gives it for the benefit of someone 


21 Ibn Kathlr, s. no. 60, v. no. 12. 

22 Dawud, k. al-Jana'iz, ba. no. 29, h. no. 1331. 
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else.”’ Also, ‘A’ishah said, “Allah’s Apostle used to examine the believing women 

who migrated to him in accordance with this verse: ‘O Prophet! When believing 
women come to you to give bay 'ah ....’ And if any of the believing women accepted 
the conditions [specified in the above-mentioned verse], Allah’s Apostle would say to 

r% a 

her, ‘I have accepted your pledge of allegiance.’...” It seems that the Prophet used 

to see that this oath of allegiance was carried out. Ibn ‘Abbas said, “I witnessed 'id 

al-fitr prayer with Allah’s Apostle, Abu Bakr, ‘Umar and ‘Uthman, and all of them 

offered it before delivering the sermon. Once the Prophet [after completing the prayer 
and the sermon] came down, and it is as if I am now looking at him waving at the 
men with his hand to sit down, and walked through them until he, along with Bilal, 

reached the women. Then he recited, ‘O Prophet! When believing women come to 
you to give the bay‘ah ....’ Having finished, he said, ‘Do you still remain on that?’ 
One lady, and she was the only one who replied to the Prophet, said, ‘Yes, O Allah’s 

r\r 

Apostle.’” In the same fashion, the Prophet took the oath of allegiance from men as 

well, that they should not disobey him in any ma'ruf, as he did with the women. 
‘Ubadah b. al-Samit said, “While we were with the Prophet, he said, ‘Will you 
pledge allegiance to me that you will not worship anything besides Allah, will not 
commit illegal sexual intercourse and will not steal?’ Then he recited the verse 

concerning women.” 26 


23 Musnad 3, h. no. 26592. 

24 Bukhari, k. Tafstr al-Qur’m, s. no. 60, ba. no. 2, h. no. 4891. 

25 Ibid., h. no. 4895. 

26 Ibid., h. no. 4894. 
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Thus we can say that the expression, “they will not disobey you in any 
ma'ruf” is a directive that they should not disobey the Prophet in any sunnah, 

whether a command or prohibition. On this basis we can say that the Qur’an indicates 
that the believers are obliged to act according to the Sunnah of the Prophet. 


4. The term ‘ hikmalt ’ 



“Similarly (to complete My Blessings on you) We have sent among you an 
Apostle (Muhammad) of your own, reciting to you Our Verses (the Qur’an), and 

purifying you, and teaching you the Book [the Qur’an] and al-hikmah and 
teaching you that which you used not to know.” (Q. 2:151) 



“Indeed Allah conferred a great favour on the believers when He sent among 
them an Apostle (Muhammad) from among themselves, reciting unto them His 
Verses (the Qur’an), and purifying them, and teaching them the Book (the 
Qur’an) and al-hikmah , while before that they had been in manifest error.” (Q. 
3:164) 



“He it is Who sent among the Unlettered ones an Apostle (Muhammad) from 
among themselves, reciting to them His Verses, purifying them, and teaching 
them the Book (the Qur’an) and al-hikmah. And verily, they had been before in 
manifest error.” Q. 62:2) 


The previous verses indicate a variety of the Prophet’s tasks among which are 

the following: 

A. Recitation of the verses; 

B. teaching the Book (the Qur’an); 
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C. teaching al-hikmah. Ibn Kathlr said, “Hxkmah means sunnah, as is related by al- 

Hasan [d. 110/728], Qatadah [d. 117/735], Muqatil b. Hayyan [d. before 150/767] 

and Abu Malik”; 27 

D. and purifying them. Ibn Kathlr said that, “This refers to the Prophet’s enjoining 

good on them and forbidding them evil so that their souls would be purified from the 

28 

evil of the pre-Islamic era.” 

It is clear, therefore, the Prophet performed other functions besides reciting to 

them and teaching them what is contained in the Qur’an, which is itself al-hikmah, 

including their purification and instruction in what they were previously unaware of. 
The acquisition of the previous four elements can only be attained through the 
Sunnah of the Prophet. 


Thus we can readily appreciate the importance of following the Prophet, and 
therefore his Sunnah which, as we have seen, is evident from the previous verses. 


27 Ibn Kathlr, vol. 1, p. 185. 

28 Ibid., p. 425. 


46 



PART I: Chapter 1 


SECTION 3 

THE QUR’AN’S COMMAND TO FOLLOW THE SUNNAH 

OF THE PROPHET BY OBEYING HIM 

When we examine the verses of the Qur’an that are related to obedience to the 

Prophet, we find that a considerable number of them clearly indicate this to be 
obligatory. The obedience rendered to the Prophet by his Companions, and required 
of those who come after them entails that his commands, prohibitions and instructions 
should be accepted, whether they are found in the Qur’an or are Sunnah. Many of the 

Qur’anic verses indicate the role of the Qur’an in urging the Companions to obey the 

Prophet, and indeed, made it incumbent on them to accept all of his commands, 
prohibitions and instructions. In fact, there are many verses that contain the plain 
order that the Muslims should obey the Prophet. The following examples manifest 
this: 



1. “O you who believe! Obey Allah and obey the Apostle (Muhammad), and 
those charged with authority among you ....” (Q. 4:59) 



2. “O you who believe! Obey Allah and His Apostle (Muhammad), and turn 
not away from him (i.e. Muhammad) while you are hearing.” (Q. 8:20) 



3. “Say (O Muhammad): ‘Obey Allah, and obey the Apostle (Muhammad), but 

if you turn away, he (the Apostle Muhammad) is only responsible for the duty 
placed on him (i.e. to convey Allah’s Message) and you for that placed on you. If 
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you obey him, you shall be on the right guidance. The Apostle’s duty is only to 
convey (the message) in a clearway (i.e. to preach in a plain way).” (Q. 24:54). 

For further examples see also: Q. 3:32; 3:132; 5:92; 8:1; 8:24; 8:46; 24:56; 
33:33; 47:33; 58:13; 64:12 and 64:16. 
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SECTION 4 

THE QUR’ANIC APPROACHES TO INDICATING THE 

NECESSITY OF (E.G. TARGHIB AND TARHIB ) 

FOLLOWING OF THE SUNNAH 

The Qur’an uses language which awakens desire ( targhib ), and also fear 
(tarhib), in order that all the Prophet’s commands and the prohibitions are accepted. 

A. The method of awakening desire (targhib) for following the 
Sunnah 

The Qur’an clearly illustrates that obedience to Allah and His Apostle leads to 

an enormous reward and benefit. We find several verses that clearly indicate that 
obedience to Allah and His Apostle will result in good news. There is no doubt that 

this encouraged the Companions to accept everything, whether large or small, that 
came from the Prophet. The following verses indicate that whoever obeys Allah and 

His Apostle; 

1. “...will be admitted to Gardens under which rivers flow (in paradise), to 
abide therein, and that will be the great success.” (Q. 4:13) 

2. “... will be in the company of those on whom Allah has bestowed His Grace... 
And how excellent these companions are!” (Q. 4:69) 

3. “... has indeed obeyed Allah... ” (Q. 4:80) 

4. “... will be successful.” (Q. 7:157) 

5. “... Allah will have His mercy on them.” (Q. 9:71) 

6. “... are the successful.” (Q. 24:52) 

7. “... shall be on the right guidance.” (Q. 24:54) 
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8. has indeed achieved a great achievement (i.e. he will be saved from the 
Hell-fire and will be admitted to Paradise).” (Q. 33:71) 

9. “...(Allah) will admit him to Gardens beneath which rivers flow 
(Paradise)...”(Q. 48:17) 

10. “... (Allah) will not decrease anything in reward for your deeds.” (Q. 49:14) 

B. The method of inducing fear ( tar/iib ) for the following of the 
Sunnah 

There are many verses in the Qur’an which talk about the grievous end that 

met previous nations who disobeyed their Apostles. Jules La Beaume in his book Le 
Koran Analyse, mentions hundreds of verses which relate to this matter, particularly 

• 29 • • 

in Parts Three and Five of his book. Together they constitute a clear indication to 

the Companions and to those who come after them that they should obey the Prophet 
and abide by all the instructions contained within the Qur’an and Sunnah, so as to 

avoid the destruction met by previous nations. Due to the fact that these verses are not 

related to the Prophet Muhammad himself, I will not detail them here despite their 

% 

effective contribution in forging the Companions into a community that obeyed the 
Prophet. I will, however, mention the following verses that state the bitter end that the 
Companions were warned would befall them in case of their disobedience to the 
Prophet. 


Bl. The threat of the negation of their faith 



“But no, by your Lord, they can have no (real) Faith, until they make you (O 
Muhammad) judge in all disputes between them, and find in themselves no 


29 This refers to the Arabic translation of his book, Tafsil ay it al-Qur'an al-haknn, tr. Muhammad 
Fu’ad ‘Abd al-Baql, Beirut: Dar al-Fikr, 1954. The original was published in Paris in 1878. 
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resistance against your decisions, and accept (them) with full submission.” (Q. 
4:65) 


B2. The threat of their abiding in Hell fire forever and the humiliating torment 
therein 




“And whosoever disobeys Allah and His Apostle (Muhammad) and transgresses 
His limits, He will be cast him into the Fire, to abide therein; And he shall have a 
disgraceful torment.” (Q. 4:14) 



“... And whosoever disobeys Allah and His Apostle, then verily, for him is the 
fire of Hell, he shall dwell therein forever.” (Q. 72:23) 


B3. The threat of their going astray 



“... And whosoever disobeys Allah and His Apostle, he has indeed strayed into a 
plain error.” (Q. 33:36) 


B4. The threat of fitnah and painful torment 



“Make not the calling of the Apostle (Muhammad) among you as your calling 
one of another. Allah knows those of you who slip away under shelter (of some 
excuse without taking the permission to leave, from the Apostle). And let those 
who oppose the Apostle’s (Muhammad) commandment (among the sects) 
beware, lest some fitnah (disbelief, trials, afflictions, earthquakes, killing, 
overpowered by a tyrant) should befall them or a painful torment be inflicted on 

them.” (Q 24:63) 
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SECTION 5 

THE QUR’AN’S COMMANDING TO ABIDE BY WHAT 

THE PROPHET HAS BROUGHT, ABSTAIN FROM WHAT 

HE HAS FORBIDDEN, AND TO ACCEPT HIS 

JUDGEMENT 


The Qur’an urges the believers to abide by the Prophet’s orders and abstain 


from what he has forbidden, as for example in this verse: 




“And whatsoever the Apostle (Muhammad) gives you, take it; and whatsoever 
he forbids you, abstain (from it). And fear Allah; verily, Allah is Severe in 
punishment.” (Q. 59:7). 


Despite this verse being revealed in the context of the distribution of booty ( al-fay ’), 
there is strong evidence to show that it covers the Prophet’s commands and 
prohibitions in general. The following evidence clarifies this: Sa‘id b. Jubayr narrates 

that, “Both Ibn ‘Umar and Ibn ‘Abbas testified that the Prophet forbade: al-dubba’, 

al-hantam, al-muzaffat and al-naqlr, [names for types of pots in which alcoholic 

drinks were prepared.] Then the Prophet recited: ‘And whatsoever the Apostle 

gives you, take it, and whatsoever he forbids you, abstain (from it).”’ 31 


30 The Prophet forbade them these because the nabldh that is prepared using these utensils is 
fermented quickly and rapidly becomes liquor. The Prophet, therefore, did not approve of this 
practice. Nabldh : is water in which dates and grapes are soaked, which can easily become fermented 
and therefore become unlawful to drink. 

31 Musnad 3, h. no. 3290; NasaT, k. al-Ashribah , ba. no. 36, h. no. 5643. See also Muslim, k. al- 
Ashribah , h. no. 1997. 
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The Companions themselves understood from the previous verse that they 
should accept and abide by the Prophet’s orders and prohibitions in the same way as 
they did for Allah’s commands. The following examples manifest this: 

A. Asma’ bt. Yazld narrated from one of her cousins, Anas, who narrated that Ibn 
‘Abbas said, “Has not Almighty Allah said, ‘And whatsoever the Apostle gives you, 

take it, and whatsoever he forbids you, abstain (from it)?’ I said, ‘Yes’. He asked 
another question, ‘Has not Allah said, ‘It is not for a Believer, man or woman, when 

a matter has been decided by Allah and His Apostle, to have any option in their 

decision?’ I said, ‘Yes.’ He then said, ‘I testify that the Prophet forbade: al-naqn\ al- 

muqayyar , al-dubba' and al-hantam .’” 32 

B. ‘ Abd Allah b. Mas‘ud said, “Allah curses those women who practice tattooing 

and those who get themselves tattooed, and those women who remove the hair from 
their faces or eyebrows and those who make artificial spaces between their teeth in 
order to look more beautiful whereby they change Allah’s creation.” Plis saying 

reached a woman from Banu Asad called Umm Ya'qub who came (to ‘Abd Allah) 

and said, “I have come to know that you have cursed such-and-such (women.)” He 
replied, “Why should I not curse those whom Allah’s Apostle has cursed and who 

are (cursed) in Allah’s Book!” Umm Ya'qub said, “I have read the whole Qur’an, 

but I did not find in it what you say.” He said, “Verily, if you have read it, you would 
have found it. Did you not read: ‘And whatsoever the Apostle gives you, take it. And 
whatsoever he forbids you, abstain (from it).”’ She replied, “Yes, I did.” He said, 
“Verily, Allah’s Apostle forbade such things.” She said, “But I see your wife doing 

32 Nasa’i, k. al-Ashribah, ba. no. 36, h. no. 5644. 
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these things.” He said, “Go and watch her.” She went and watched her but did not 
see anything in support of her statement. On that he said, “If my wife was as you 

thought, I would not keep her in my company.” 33 


Elsewhere the Prophet is described in the Qur’an as a good example for the 
believers whose hope lies in ‘the meeting with Allah and the Last Day.’ In the 
Qur’an we find: 



“Indeed in the Apostle of Allah (Muhammad) you have a good example to 
follow for him who hopes for (the meeting with) Allah and the Last Day, and 
engages much in the Praise of Allah.” (Q. 33:21) 


It is incumbent upon Muslims not only to act in accordance with the 
Prophet’s commands and prohibitions, but also to accept his judgements. Muslims 
are expected to hear and obey whenever they are invited to the judgement of Allah 

and His Apostle: 



“The only saying of the faithful believers, when they are called to Allah (His 
Words, the Qur’an) and His Apostle (Mhammad), to judge between them, is 
that they say, ‘We hear and we obey.’ And such are the successful.” (Q. 24:51). 


Moreover, the Qur’an states that they are not true believers unless they make 
the Prophet their judge and then unequivocally accept his judgement: 


33 Bukhari, k. Tafslr al-Qur’m, s. no. 59, ba. no. 4, h. no. 4886; Muslim, k. al-Libas wa al-ZInah, h. 
no. 2125; Dawud, k. al-Tarajjul, ba. no. 5, h. no. 4169; Majah, k. al-Nikah, ba. no. 52, h. no. 1989; 
Musnad3, h. no. 3935; DarimI, k. al-Isti'dhm, ba. no. 19, h. no. 2647. 
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“But no, by your Lord, they can have no Faith, until they make you (O 
Muhammad) judge in all disputes between them, and find in themselves no 
resistance against your decisions, and accept (them) with full submission.” (Q. 
4:65). 


They are further ordered to have recourse to Allah and His Apostle in their 
disputes [i.e. for judgement on the issue in question]: 



“(And) If you differ in anything amongst yourselves, refer it to Allah and His 
Apostle (Muhammad), if you believe in Allah and the Last Day. That is better, 
and more suitable for final determination.” (Q. 4:59). 


Above all, the Qur’an plainly states that no one has the right to choose 
whether to accept or reject the Prophet’s judgement: 

iii JZ 6) 

<LJ 

“It is not for a believer, man or woman, when Allah and His Apostle 
(Muhammad) have decreed a matter that they should have any option in their 
decision, and whoever disobeys Allah and His Apostle, he has indeed strayed 
into a plain error.” (Q. 33:36) 
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SECTION 6 

A REVIEW OF EVENTS DESCRIBED IN THE QUR’AN 

WHICH DEMONSTRATE THAT OBEDIENCE TO THE 
SUNNAH OF THE PROPHET IS REQUIRED OF MUSLIMS, 

WHICH INCLUDES THE FOLLOWING OF HIS 
COMMANDS, PROHIBITIONS, JUDGEMENTS, 

DECISIONS AND INSTRUCTIONS 


Three examples are given below: 


I. The punishment described in the Qur’an as being inflicted on the believers 


who disobey the Sunnah of the Prophet (his order) 



“And Allah did indeed fulfil His promise to you when you were killing them 
(your enemy) with His Permission; until (the moment) you lost your courage 
and fell to disputing about the order, 34 and disobeyed after He showed you (of 

the booty) that which you love. Among you are some that desire this world and 
some that desire the Hereafter. Then He made you flee from them (your enemy), 
that He might test you. But surely, He forgave you, and Allah is most Gracious 

to the believers.” (Q. 3:152) 


Al-Bara’ b. ‘Azib narrates, regarding the previous verse, “The Prophet 
appointed ‘ Abd Allah b. Jubayr as the commander of the infantry men (archers) who 

were fifty on the day (of the battle) of Uhud. He instructed them, ‘Stick to your 

place, and do not leave it even if you see birds snatching us, until I send for you; and 
if you see that we have defeated the infidels and made them flee, even then you 


34 The order was not to leave the position and to strictly maintain discipline. The battle of Uhud was, 
to begin with, a victory for the Muslims. Many of the enemy were slain and were retiring, when a 
party of the Muslims, acting against orders, ran in pursuit, being attracted by the prospect of booty. 


56 



PART I: Chapter 1 


should not leave your place until I send for you.’ Then the infidels were defeated. By 
Allah, I saw the women fleeing lifting up their clothes revealing their leg-bangles 

and their legs. So, the companions of ‘Abd Allah b. Jubayr said, ‘The booty! 0 
people, the booty! Your companions have become victorious, what are you waiting 
for now?’ ‘Abd Allah b. Jubayr said, ‘Have you forgotten what Allah’s Apostle said 

to you?’ They replied, ‘By Allah! We will go to the people (i.e. the enemy) and 

collect our share from the war booty. ’ But when they went to them, they were forced 
to turn back defeated. At that time Allah’s Apostle was at their rear and was calling 

them back. Only twelve men remained with the Prophet and the infidels martyred 
seventy men from us... .” 35 In another narration it is stated, “... and (you) fell to 

disputing about the order, and disobeyed after He showed you (of the booty) that 
which you love,” meaning that they had disobeyed the Prophet after Allah had 

shown them the booty and the enemy defeated. 36 

In that punishment there was a very hard lesson for them; seventy 
Companions were killed after they had been victorious and had witnessed the defeat 
of the enemy with their own eyes. It was thought to be a disciplinary trial for them so 
that they would not repeat their disobedience to the command (amr) of the Prophet. 

2. The objection stated in the Qur’an to those who reject the judgement or 
decision of the Prophet in a matter 


35 Bukhari, k. al-Jihad wa al-Siyar, ba. no. 164, h. no. 3039; k. al-Maghazi, ba. no. 17, h. no. 4043; 
Dawud, k. al-Jihad, ba. no. 116, h. no. 2662; Musnad 3, h. no. 18120. 

36 Musnad 3, h. no. 18126. 
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A. ‘Urwah b. al-Zubayr narrated that, “An Ansar! man quarreled with al- 

Zubayr about a water-channels from the Harrah which was used for irrigating date- 
palms. Allah’s Apostle, ordering Zubayr to be moderate, said, l O Zubayr! Irrigate 
[your land] first and then leave the water for your neighbor.’ The Ansar! said, ‘Is it 
because he is your aunt’s son?’ On that the color of the face of Allah’s Apostle 
changed and he said, ‘0 Zubayr! Irrigate [your land] and withhold the water until it 

• V7 

reaches the walls that are between the pits around the trees.’ So, Allah’s Apostle 

gave Zubayr his full right. Zubayr said, ‘By Allah, the following verse was revealed 
in that connection: 



‘But no, by your Lord, they can have no Faith, until they make you (O 
Muhammad) judge in all disputes between them, and find in themselves no 
resistance against your decisions, but accept (them) with full submission.’ (Q. 

4:65)” 38 

It is clear that this verse warns that the faith of the believers is negated if they 
do not accept the judgement of the Prophet. Indeed, they have to accept his 
judgement, even if they deem it harsh. This is what is stipulated for them in the 
Qur’an, as was mentioned previously: “The only saying of the faithful believers, 

when they are called to Allah (His Words, the Qur’an) and His Apostle 

(Muhammad), to judge between them, is that they say, ‘We hear and we obey.’ ... .” 


37 Bukhari, k. al-Musaqah, ba. no. 8, h. no. 2362. 

38 Ibid., h. no. 2362, ba. no. 6, h. no. 2360, ba. no. 7, h. no. 2361; k. al-Sulh, ba. no. 12, h. no. 2708; 
k. Tafslr al-Qur'an, s. no. 4, ba. no. 12, h. no. 4585; Muslim, k. al-Fada’il, h. no. 2357; TirmidhI, k. 
al-Ahkam , ba. no. 26, h. no. 1363; k. Tafsir al-Qur’an, ba. no. 5, h. no. 3027; Nasa’I, k. Adah al- 
Qudah, ba. no. 19, h. no. 5407,5416; Dawud, k. al-Aqdiyah, ba. no. 31, h. no. 3637; Majah, al- 
Muqadimah, h. no. 15; k. al-Ahkam, ba. no. 20, h. no. 2480; Musnad3, h. no.1422,15684. 
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(Q, 24:51) Since it is clear that those who reject the judgement of the Prophet in a 

specific situation are in a precarious position, there is no doubt that the situation of 
those who reject the commands and prohibitions of the Prophet is far more 
dangerous. 


B. Ibn ‘Abbas said, “The Prophet proposed that Zaynab bt. Jahsh should 


marry his mawla } Zayd b. Harithah. She felt that she was high above him (in social 

position), and therefore, she disliked the idea and consequently refused to marry him. 
For this reason the verse was revealed: 



‘It is not for a believer, man or woman, when Allah and His Apostle 
(Muhammad) have decreed a matter that they should have any option in their 
decision, and whoever disobeys Allah and His Apostle, he has indeed strayed 
into a plain error.’ (Q. 33:36).” 


In another more detailed narration, “She refused, and so did her brother, ‘ Abd 



Allah, because of her highly esteemed lineage in the Quraysh tribe. When that verse 


was revealed, her brother came to the Prophet and said, ‘0 Apostle of Allah, order 
me to do whatever you like’. The Prophet said, ‘Then give her in marriage to Zayd b. 

IQ 

Harithah.’ Her brother then accepted and gave her in marriage to Zayd.” 


From the above we can understand that the believers have no right to exercise 
personal choice in any matter on which Allah and His Apostle have passed 

judgement. They are, therefore, demanded to accept and implement all of the 
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judgements, decisions, commands and prohibitions of the Prophet. Ibn ‘Abbas took 

this verse to be a proof that the believers have to accept the commands and 
prohibitions of the Prophet, as in the following two examples: 

A. Hisham b. Hujayr said, “Tawus was praying two rak ‘ahs after the ‘asr prayer 
when Ibn ‘Abbas said to him, ‘Do not pray these two rak‘ahs\.. He then said, ‘It 
was prohibited that a Muslim should pray after 'asr prayer. I do not know whether 
you will be punished or rewarded for your prayer (after ‘asr) because Allah says, ‘It 

is not for a believer, man or woman, when Allah and His Apostle (Muhammad) have 
decreed a matter that they should have any option in their decision, and whoever 
disobeys Allah and His Apostle, he has indeed strayed into a plain error.”’ 40 

B. We have mentioned before that Asma’ bt. Yazid narrated from one of her cousins, 

Anas, who narrated that Ibn ‘Abbas said, “Has not Almighty Allah said, ‘And 

whatsoever the Apostle gives you, take it, and whatsoever he forbids you, abstain 
(from it)?’ I said, ‘Yes.’ He asked another question,‘Has not Allah said,‘It is not 

for a believer, man or woman, when Allah and His Apostle (Muhammad) have 
decreed a matter that they should have any option in their decision?’ I said, ‘Yes.’ He 
then said, ‘I testify that the Prophet forbade: al-naqJr , al-muqayyar, al-dabba’ and 

al-hantam [names for types of pots in which alcoholic drinks were prepared.]”’ 41 

3. The acceptance described in the Qur’an of the repentance of the three 
Companions who did not carry out the Sunnah (his command) 


39 QurtubI, vol. 14, p. 186. 

40 DarimT, al-Muqadimah, h. no. 434. 

41 See above, p. 53. 
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“Allah has forgiven the Prophet (Muhammad), the Muhajirln (Muslim 
emigrants who left their homes and came to al-Madinah), and the Ansar (the 
Companions of the Prophet from the inhabitants of Madinah) who followed him 

(Muhammad) in the time of distress (Tabuk expedition), after the hearts of a 
party of them had nearly deviated (from the Right Path), but he accepted their 
repentance. Certainly, He is unto them full of kindness, Most Merciful. And (He 
did forgive also) the three [who did not join the Tabuk expedition] whose case 

was deferred (by the Prophet for Allah’s decision) until for them the earth, vast 
as it is, was straitened and their ownselves were straitened to them, and they 
perceived that there is no fleeing from Allah, (and no refuge) but with Him. 
Then, He forgave them (accepted their repentance), that they might repent 
[unto Him.] Verily, Allah is the One Who accepts repentance, Most Merciful.” 
(Q. 9:117-18) 


The Apostle ordered his Companions to prepare for a raid on the 
Byzantines . 42 He went forward energetically with his preparations and ordered the 

provision of money and mounts for the expedition. The wealthy men provided 

A 1 

mounts, while ‘Uthman b. ‘Affan spent an unprecedented sum. When the Apostle’s 

road was clear he determined to set off. There were a number of Muslims who were 
slow to make up their minds, so that they lagged behind without there being any 
thought of their having misgivings. They were Ka‘b b. Malik, Murarah b. al-RabI‘ 

and Hilal b. Umayyah, who were loyal men whose Islam was above suspicion . 44 The 

above verses were sent down because of their disobedience to the Prophet’s 
command. The meaning of the previous verses becomes quite clear after we hear 
what one of them, Ka‘b b. Malik, had to say. Ibn Ishaq narrates it: 

42 Hisham 1, vol. 2, p. 516. 

43 Ibid., vol. 2, pp. 517-8. 
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“As for my news in this battle ofTabuk, I had never been stronger or 
wealthier than I was when I remained behind the Prophet in that 
ghazwah. By Allah, never had I two she-camels before, but I had them at 

the time of this ghazwah... . The Apostle made his preparations and the 
Muslims likewise, and I would go to get ready with them and return not 
having done what was necessary, saying to myself, ‘I can do that when I 
want to,’ and I continued procrastinating until the men had acted with 
energy and in the morning they and the Apostle had gone, while I had 
made no preparation. I thought that I could get ready a day or two later 
and then join them. Day after day passed and I had done nothing until the 
raiders had gone far ahead, and still I thought of going and overtaking, 
and I wish that I had done so, but I did not. ... When I heard that the 
Apostle was on his way back from Tabuk I got immersed in my concern 
and began to think of false excuses, saying to myself, ‘How can I avoid 
his anger tomorrow?’ And I took the advice of wise member of my 
family in this matter. When it was said that Allah’s Apostle had come 

near, all the evil false excuses left my mind and I knew that I could only 
escape by telling the truth. So I determined to do so. Allah’s Apostle 
arrived in Madlnah in the morning, and whenever he returned from a 

journey he used to visit the Mosque first of all and offer a two rak ‘ahs 
prayer therein and then set down to speak to people... I came and saluted 
him and he smiled as one who is angry. He told me to come near, and 
when I sat before him he asked me what had kept me back, and had I not 
bought my mount. I said, ‘0 Apostle of Allah, were I sitting with anyone 

else in the world I should count on escaping his anger by an excuse, for I 
am astute in argument. But I know that if I tell you a lie today you will 
accept it and that Allah will soon excite your anger against me, and yet if 

I tell you the truth which will make you angry with me, I have hopes that 
Allah will reward me for it in the end. Indeed, I have no excuse. I was 
never stronger and richer than when I stayed behind.’ The Apostle said, 


44 Ibid., p. 519. 
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‘So far as that goes you have told the truth, but get up until Allah decides 

about you.’ ... Allah’s Apostle forbade anyone to speak to the three of us 

out of those who had stayed behind, so people avoided us and showed us 
an altered demeanour, until the very land [where I lived] appeared 
strange to me and as if I did not know it. We endured this for fifty nights. 
As regards my two fellows, they remained in their houses, but I was 
younger and hardier, so I used to go out and witness the prayers along 
with the Muslims and roam about in the markets, but none would talk to 
me, and I would come to Allah’s Apostle and salute him while he was 

sitting in his gathering after the prayer, and I would wonder if his lips had 
moved in returning the salutation or not. Then I would offer my prayer 
near to him and look at him stealthily. When I was busy with my prayer, 
he would turn his face towards me, but when I turned my face to him, he 
would turn his face away from me. When I had endured much harshness 
from the Muslims, I walked off and climbed over the wall of Abu 
Qatadah’s orchard. He was my cousin and the dearest of men to me. I 

saluted him and by Allah, he did not return my salutation. So I said, ‘0 

Abu Qatadah, I adjure you by Allah, do you know that I love Allah and 

His Apostle?’ But he answered me not a word. Again I adjured him and 
he was silent; again and again I adjured him, then he said, ‘Allah and His 

Apostle know best.’ At that my eyes swam with tears and I jumped up 
and climbed over the wall... . Thus we went on until forty of the fifty 
nights had passed, and then the Apostle’s messenger came to me and told 
me that the Apostle had ordered that I should separate myself from my 
wife. I asked whether this meant that I was to divorce her, and he said 
that it did not but that I was to separate myself and not approach her. My 
two Companions received similar orders. I told my wife to rejoin her 
family until such time as Allah should give a decision in the matter. The 

wife of Hilal came to the Apostle and told him that he was an old man, 

lost without a servant, and enquired if there was any objection to her 
serving him. He said there was not, provided that he did not approach 
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her. She told the Apostle that he never made a movement towards her 
and that his weeping was so prolonged that she feared that he would lose 
his sight... . Ten more nights passed, until fifty nights since the Apostle 
had forbidden men to speak to us were complete. I prayed the morning 
prayer on top of one of our houses on the mom of the fiftieth night in the 
way that Allah had prescribed [in the Qur’an]. The earth, vast as it is, 

was straitened for us and my own self was straitened for me. I had set up 
a tent on the top of the mountain of Sal ' and I used to stay there when 
suddenly I heard the voice of one who had ascended the mountain of Sal‘ 
shouting with his loudest voice, ‘O Ka‘b b. Malik, be happy (abshir) 

[Due to the receiving of good tidings].’ I fell down in prostration before 
Allah, realizing that relief had come. The Apostle announced the 

acceptance of our repentance by Allah when he prayed the fajr prayer, 

and men went off to tell us the good news. They went to my two fellows 
with the news... . Then I set off towards the Apostle and men met me 
and told me the good news and congratulated me on Allah’s having 
forgiven me. I went into the Mosque and there was the Apostle 
surrounded by people. Talhah b. ‘Ubayd Allah got up and greeted me and 
congratulated me, but no other Muhajir did ... and Allah sent down [the 
above verse]. 45 


It is clear that the Muslims themselves were the main participants and 
contributors to the events that constituted this incident. They abided by the Prophet’s 
order not to talk to the three Companions concerned, and indeed even their wives 
carried out the Prophet’s command. All of the inhabitants of Madlnah knew that the 

reason for the sending of the three Companions ‘to Coventry’ was their failure to 
carry out the Prophet’s orders, the requirement to do so becoming obligatory on them 

45 Ibid., pp. 531-36. See also Musnad 3, h. no. 26634; Bukhari, k. al-MaghazI, ba. no. 79, h. no. 4418; 
Muslim, k. al-Tawbah, h. no. 53; TirmidhI, k. Tafsir al-Qur'an, ba. no. 10, h. no. 3102. 
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subsequent to their voluntarily entering the community of Muslims. There is no 
doubt that this incident in particular made it very clear to the Muslims that they 
should obey the Prophet, which includes his commands, prohibitions and 
instructions, and therefore his Sunnah. 
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CONCLUSION 


A. From the above it should be clear that the Qur’an contains statements that 

can be interpreted in various ways, which were subsequently clarified by Prophet, as 
well as general directives to which he gave practical elucidation. This was part of his 
role as stipulated in the Qur’an, and as such they form complementary parts of a total 

science. The nature of these verses made it incumbent on the Companions that the 
Sunnah be taken to heart, both by them and those who followed them. It is clear, 
therefore, that the Qur’an was one of the most important factors in necessitating the 

existence of Hadith texts, and indeed, was such from the moment that it began to be 

revealed. This in turn requires that they should preserve and take care of it. 

B. The verses that are cited above confirm that the commands of Allah, as 

well as the commands of the Prophet, are entitled to the same high level of obedience 
from the Muslims. Indeed, the entire life of the Prophet is instructive to the Muslims, 
who are expected to emulate it as closely as possible; there should be no hesitation 
amongst the Muslims in carrying out the commands of the Prophet. In this context, 
‘obedience’ means full and not half-hearted submission. 

C. The above-mentioned verses are some of the many Qur’anic verses which 
confirm the authority of the Prophet and emphasize the fact that his decisions, 
judgements, prohibitions and general commands have binding authority and ought to 
be followed in all spheres of life by Muslim individuals and communities as well as 
by Muslim states. 
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It is obvious that this authority of the Prophet did not hold sway over the 
commonality alone, but also extended over legal authorities, scholars and the 
founders of the schools of law, as is made clear by the Qur’an. 

D. The role of the Qur’an in affirming the Sunnah and its sacred status is 

clear, and it was very effective in fostering an appreciation of the status of the 
Sunnah in the Companions of the Prophet who acted according to it. It must be 
remembered that these Companions had an extremely firm conviction that the 

Qur’anic revelations came from Allah, and as such they paid great heed to both the 

* 

verses that praise the believers and promise them admittance to Paradise, and those 
that, on the other hand, rebuke the unbelievers and threaten them with admittance to 
Hell. There are also those that discipline and reprimand and in addition, remind of 
the punishment that can befall one in this world. The above-mentioned factors were 
very effective in confirming the importance of the Sunnah and preserving it in the 
hearts of the Companions and those who followed them. They had firm belief in the 
various Qur’anic verses which represent the essence of Islam, and make it absolutely 
incumbent on Muslims to act in accordance with the Sunnah, and following from this 
was a strong appreciation of the need for its preservation. 

E. All of the activities of the Prophet, are encompassed by the term ‘ Sunnah' 
or ‘Sunnah of the Prophet’, which was, is, and will of necessity remain the main 
Islamic source, second only to the Qur’an. 

The ahadlth of the Prophet are considered to be the main source of 

information about the Sunnah of the Prophet, and as such he found it necessary to 
ensure their diffusion in the Muslim community. We shall discuss this in the next 
chapter. 
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CHAPTER 2 

THE PROPHET AND THE SUNNAH 

Study And Analysis Of The Role Of The Prophet In Propagating And 

Preserving The Sunnah ( Hadith ) 


Section 1: The Prophet’s clarification of the status of his Sunnah and his command to 

act upon it. 

Section 2: The Prophet’s exhortation and instruction to his Companions to memorize 

Hadith. 

0 

Section 3: The Prophet’s command that his Companions should convey his Hadith to 

others. 

Section 4: The Prophet’s permission for the writing down of his Hadith: 

$ The hadlths that allow writing. 

$ An examination of the transmission of the permitting hadlths. 

$ The hadlths that prohibit writing. 

0 An examination of the transmission of the preventive hadlths. 

0 Conclusion of the examination of both transmissions. 

0 An analysis of the texts of the permitting and prohibiting hadlths. 

0 The practical stance of the Companions regarding the writing down of the 

hadlths. 

0 

Section 5: The Prophet’s letters that were written to assist in establishing the Sunnah in 

other regions. 

Section 6: The Prophet’s dispatching of educational missions for the propagation of his 

Sunnah in other regions. 

Section 7: The Prophet’s teaching of the incoming delegations and their instruction in 

the Sunnah. 

Section 8: The Prophet’s teaching of the Sunnah to his Companions: 

0 His teaching in mosques. 

$ His teaching in houses. 

$ His teaching in sermon form. 

0 His teaching by means of an announcer. 

0 The Companions’ attitude towards the Prophet’s addresses and narrations. 
0 His teaching on an individual basis. 

Conclusion: Summarizes the main points of the discussion and presents the findings of 

the study. 
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SECTION 1 

THE PROPHET’S CLARIFICATION OF THE STATUS OF 

HIS SUNNAH AND HIS COMMAND 

TO ACT UPON IT 

There are many hadTlhs which contain illustrations by the Prophet of the status of 

his Sunnah and his command to the believers that they should adhere to it. This illustration 
and command came in different forms including the imperative, and as an exhortation, a 
warning and through the awakening of hope, etc. The presentation of some of these hadlths 

will manifest the facts which underlie the Prophet’s contribution to and role in the 
preservation of the Sunnah. 

Malik b. Anas in his book al-Muwatta ’ narrates that the Prophet said, “I have left 
two matters with you. As long as you hold to them, you will never go astray. They are the 
Book of Allah and the Sunnah of His Prophet.” 1 Similar statement is recorded in Ibn 

Ishaq’s STrait, where Ibn Ishaq (d. 151/768) mentions that the Prophet said in his sermon 

\ 

at the Farewell hajj, “... I have left with you something which, if you will hold fast to it, 
you will never go astray, a plain indication- the book of Allah and the Sunnah of His 

Prophet ... .” 2 Also, al-Trbad b. Sariyah said, ‘One day the Apostle of Allah led us in 

♦ 

prayer, then faced us and gave us a lengthy exhortation at which eyes shed tears and hearts 
were afraid. A man said, ‘Apostle of Allah! It seems as if it were a farewell exhortation, so 

what injunction do you give us?’ He then said, ‘I enjoin you to fear Allah, and to hear and 
obey even if it be an Abyssinian slave (who is your leader), for those of you who live after 

1 Malik, k. al-Qadar , h. no. 3. 

2 Hisham 1, vol. 2, p. 604; Mustadrak, vol. 1, pp. 171-2. 
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me will see great disagreement. You must then follow my Sunnah and that of the rightly- 

guided caliphs. Hold to it and stick fast to it. Avoid novelties, for every novelty is an 

•1 

innovation, and every innovation is an error.” 

The Prophet made it clear to them that obedience to Allah and admittance to His 

Paradise require that the believer should obey him. It has been narrated on the authority of 
Abu Hurayrah that the Apostle of Allah said, “All my followers will enter Paradise except 

those who refuse.” They said, “O Allah’s Apostle! Who will refuse?” He said, “Whoever 

obeys me will enter Paradise. And whoever disobeys me is the one who refuses (to enter 

it.)” 3 4 In another narration, he says, “Whosoever obeys me obeys Allah, and whosoever 

disobeys me disobeys Allah. Whosoever obeys my commander obeys me, and whosoever 
disobeys my commander disobeys me.” 5 On another occasion he indicated to them that 

salvation from Hell can be attained only through obedience to him. Abu Musa narrated that 

the Prophet said, “My example and the example of what I have been sent with is that of a 
man who came to some people and said, ‘O people! I have seen the enemy’s army with my 
own eyes, and I am the naked warner (al-nadhlr al- ‘iryari), so protect yourselves. A group 

of his people obeyed him and fled at night, proceeding stealthily until they were safe, while 
another group of them disbelieved him and stayed at their places until morning when the 
army came upon them, and killed and ruined them completely. This example refers to that 


3 Dawud, k. al-Sumah, ba. no. 6, h. no. 4607; TirmidhI, k. al-'Ilm, ba. no. 16, h. no. 2676; IbnMajah, al- 
Muqaddimah, ba. no. 6, h. no. 42 & 44; Musnad 1, h. no. 16692 & 16694-5; DarimI, al-Muqaddimah, ba. 
no. 16, h. no. 95. 

4 Bukhari, k. al-Vtisam bi al-Kitab wa al-Sunnah , ba. no. 2, h. no. 7280; Musnad 1, h. no. 8511. 

5 Muslim, k. al-Imarah, h. no. 1835; Nasa’I, k. al-Bay‘ah, ba. no. 27, h. no. 4193; k. al-Isti'dhah, ba. no. 49, 
h. no. 5510; Ibn Majah, al-Muqaddimah, h. no. 3. 


70 



PART I: Chapter 2 


person who obeys me and follows what I have brought, and the one who disobeys me and 
disbelieves in the truth I have brought.” 6 

The previous haddhs contain a command or implied command for the Companions 

to act in accordance with the instructions and prohibitions that originate from both the 
Qur’an or the Sunnah of the Prophet. 

Moreover, the Prophet was very keen that people should follow his Sunnah and 
warned them on various occasions against neglecting the commands and prohibitions 
which he brought in addition to and in elucidation of those contained in the Qur’an. He 

himself was well-aware that controversial opinions would arise and hence gave a clear 
warning against them, as reported by ‘Ubayd Allah b. Abl Raff who narrated on the 

authority of his father that Allah’s Apostle said, “Let me not find one of you reclining on 

his couch when he hears something regarding me which I have commanded or forbidden, 

saying, ‘We do not know. What we find in Allah’s Book, we will follow that only.’” 7 8 Al- 

Miqdam b. Ma‘di-karib al-Kindi also reports Allah’s Apostle as saying, “Yet the time is 
coming when a hadlth of mine will be related to a person reclining on his couch who will 
say, ‘The book of Allah, Mighty and Glorious, is (enough) between us and you. Whatever 
we find in it as halal (lawful) we accept as halal and whatever we find in it as Aar am 
(prohibit), we take as haram.' 1 Behold, whatever Allah’s Apostle has declared as haram is 

O 

just like that which Allah has declared as haram .” 


6 Bukhari, k. al-Vtisam bi al-Kitab wa al-Sunnah , ba. no. 2, h. no. 7283; Muslim, k. al-Fada'il , h. no. 2283. 

7 Dawud, k. al-Sunnah , ba. no. 6, h. no. 4605; Ibn Majah, al-Muqaddimah , h. no. 13; TirmidhI, k. al-‘Ilm, 
ba. no. 10, h. no. 2663. See also Musnad 1, h. no. 23349. 

8 Ibn Majah, al-Muqaddimah , h. no. 12; DarimI, al-Muqaddimah , ba. no. 49, h. no. 586; TirmidhI, k. al-'Ilm , 
ba. no. 10, h. no. 2664. 
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The Prophet further stated that he did not only bring them the Qur’an but also 

something similar along with it which they should follow, thereby illustrating its exalted 
status. Similarly, Al-Miqdam b. Ma‘dl-karib narrates that the Prophet said, “Beware! I 

have been given the Qur’an and something like it, yet the time is coming when a man 

replete on his couch will say, ‘Keep to the Qur’an, what you find in it to be permissible 

treat as permissible, and what you find in it to be prohibited treat as prohibited.’Beware! 
The domestic ass, beasts of prey with fangs, a find belonging to a confederate, unless its 

owner does not want it, are not permissible to you ... .” 9 

On one occasion, the Prophet dispatched a messenger in order to convene an 
assembly in his presence so that he might illustrate this point to them. Al-Trbad b. 

Sariyah al-Sulaml said, “We alighted with the Prophet at Khaybar , 10 and he had his 
Companions with him. The chief of Khaybar was a defiant and abominable man. He came 
to the Prophet and said, ‘Is it proper for you, Muhammad, that you slaughter our donkeys, 

eat our fruit, and beat our women?’The Prophet became angry and said,‘Ibn‘Awf, ride 
your horse, and call loudly, ‘Beware, Paradise is lawful only for a believer,’ and order that 
they (the people) should gather for prayer.’ They gathered and the Prophet led them in 
prayer, then stood up and said, ‘Does any of you, while reclining on his couch, imagine 
that Allah has prohibited only that which is to be found in this Qur’an? By Allah, I have 

preached, commanded and prohibited various matters as numerous as that which are found 
in the Qur’an, or more numerous. Allah has not permitted you to enter the houses of the 


9 Dawud, k. al-Simnah, ba. no. 6, h. no. 4604; Musnad 1, h. no. 167221. 

10 A famous town situated about 200 miles north of Madlnah. It was the location of a great battle between the 
Muslims and the Jews in 7 AH. 
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people of the Book without permission, or beat their women, or eat their fruits when they 
have given you that which is imposed on them.”’ 11 

Furthermore, he firmly objected to those who violated his Sunnah , even, as in this 
case, when the violation consisted of an excess committed with the intention of emulating 
him more closely (See above, p. 28). 

He also made it known that attempting to bring something into Islam that is 
contrary to the Qur’an and Sunnah, is totally unacceptable, desiring by this that the 

Companions abide solely by what he had brought. ‘ Amr b. ‘Awf narrated that the Prophet 
said, “... He who introduces an innovation that Allah and His Apostle have not sanctioned, 

would also incur punishment for the sin of one of the people that act upon it, without any 

19 

diminution in the people’s punishment for their sins.” 

In addition to this, in his resolve that the Sunnah should be kept alive and 
circulating among people after his death, he said, as narrated by the above Companion, 
“He who revives a sunnah of mine that was extinct after me, will also receive a reward the 
same as that of one of the people that acts upon it, without any diminution in the people’s 

rewards... .” 13 

It is clear from the previously cited hadiths of the Prophet, which contain his 

illustrations of the status of Sunnah, his command that it should be acted upon and his 
warning against neglect and contradiction of it, that it would certainly have provided 
significant motivation for the Companions in their preservation of the Sunnah as well as 
their abiding by it. 

11 Dawud, k. al-Kharaj wa al-lmarah wa al-Fay’, ba. no. 33, h. no. 3050. See also Mttsnad 1, h. no. 16743. 

12 Ibn Majah, al-Muqaddimah, ba. no. 15, h. no. 210; Tirmidhl, k. al-'Ilm, ba. no. 16, h. no. 2677. See also 
Ibn Majah, al-Muqaddimah, ba. no. 15, h. no. 209. 
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SECTION 2 

THE PROPHET’S EXHORTATION AND INSTRUCTION TO 

HIS COMPANIONS TO MEMORIZE HADTTH 

# 

A number of the Prophet’s Companions reported that he would urge them to 
memorize Hadith. Zayd b. Thabit said, “I heard the Apostle of Allah say, ‘May Allah 

brighten a man who hears a hadith from us, learns it by heart and passes it on to others ... 
.”’ 14 The same Hadith is narrated with a slightly different wording by ‘Abd Allah b. 

Mas‘ud, who reports that the Prophet said, “May Allah brighten a man who hears what I 
say, understands it, learns it by heart and passes it on to others. Many a bearer of 
knowledge conveys it to one who is more versed than he is... .” 15 The Prophet’s 

exhortation of his Companions to memorize his hadlths is narrated on many different 
occasions, and expressed by him in various ways, such as, for example, in Abu al-Darda”s 
narration, “May Allah brighten a man who hears a hadith from us, passes it on to others 
exactly as he heard it... ,” 16 and Anas b. Malik’s narration, “May Allah brighten a man 

17 

who hears a hadith from us, understands it and passes it on to others....’ It is evident that 

the Prophet urged them to this on more than one occasion, particularly in light of the fact 
that most of the above narrations were given by more than one Companion, and, for 
example, ‘Abd Allah b. Mas‘ud narrates two accounts, both the first, namely Zayd’s 


13 Ibid. 

14 Davvud, k. al-'llm, ba. no. 10, h. no. 3660. 

15 TirmidhT, k. al-'llm, ba. no. 7, h. no. 2658. 

16 DarimI, al-Muqaddimah, ba. no. 24, h. no. 230. 

17 Ibn Majah, al-Muqaddimah, ba. no. 18, h. no. 236. 


74 


PART I: Chapter 2 


hadlth , 18 and second narrations cited above. Furthermore, the Companion Abu al-Darda’ 

states that the Prophet mentioned this matter in one of his sermons, 19 while the 

Companion, Jubayr b. Mut‘im, states that the Prophet mentioned it in one of his sermons 

• 20 

at Mina, during a pilgrimage. All this serves to demonstrate that the Prophet stated this 

particular hadlth on several occasions, and that it was well known amongst his 

Companions from Madinah, not to mention the thousands of other pilgrims. Al-SuyutI 

considers it to be one of the mu taw at ir hadlth and quotes it in his book al-Azhar al- 

• • 21 

mutan athirah with narrations by more than thirty Companions. 

The Prophet also requested those who came to see him from Bahrain to memorize 

his hadlths. Abu Jamrah narrates, Once Ibn ‘Abbas said that a delegation of the tribe 

of ‘Abd al-Qays came to the Prophet... They said, ‘We have come to you from a distant 

place and there is a tribe of the infidels of Mudar between you and us and we can not come 

to you except in the sacred month. So please order us to do something good (i.e. right 

action) of which we may also inform our people whom we have left behind [at home] and 

by which we may enter Paradise.’ The Prophet ordered them to do four things, and forbade 

them from four things... The Prophet further said, ‘Memorize these [instructions] and tell 

22 

them to the people whom you have left behind. 595 

This is a clear reference to the fact that the delegation from ‘ Abd al-Qays embraced 
Islam before the various other tribes from Mudar that were situated between them and 

18 See Bayan , vol. 1, p. 40. 

19 DarimI, al-Muqaddimak , ba. no. 24, h. no. 230. 

20 Ibn Majah, k. al-Manasik , ba. no. 76, h. no. 3056; DarimI, al-Muqaddimak , ba. no. 24, h. no. 228; Bayan , 
vol. 1, p* 41. 

21 Suyuti TR, vol. 2, p. 179. 

22 Bukhari, k. a/-7/m, ba. no. 25, h. no. 87; Muslim, k, al-fman } h. no. 24; TayalisI, h. no. 2747. 
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Madlnah. This is confirmed by Bukhari’s narrating that Ibn ‘Abbas said, “The first 
Jumu ‘ah prayer offered after the Jumu ‘ah prayer at the mosque of Allah’s Apostle was in 

the mosque of the tribe of ‘ Abd al-Qays at Juwatha in Bahrain.” It is well-known that the 

first Jumu ‘ah prayer that was offered in the Prophet’s mosque took place during the first 
year of hijrah. 24 As to the hadith related by Jubayr b. Mut'im, in which he cites what the 

Prophet said in his sermon at Mina, it occurred at a later date. This therefore shows us the 
importance that the Prophet attached to the question of the preservation of his hadtths 

ft 

(sayings) from the time that he arrived in Madlnah until the time of his pilgrimage in the 
year 10. 

It is natural, therefore, that we find the contents of these Prophetic instructions 
reflected in the behavior of some of the Prophet’s Companions. Abu Hurayrah tells us that 
he was always in the Prophet’s company and fiirther states, “I used to attend that which 

ry r 

they used not to attend and I used to memorize that which they used not to memorize.” 

‘Abd Allah b. ‘Umar testified that Abu Hurayrah was a learned man and had a good 

memory when he said, “You, Abu Hurayrah, are the most knowledgeable amongst us 

about the Apostle of Allah and you have memorized more of his hadiths than any of us.” 

He made this statement after he had objected to one of Abu Hurayrah’s narrations saying, 

“Check that what you are saying is correct.” Upon hearing this, the latter took him by the 

hand, led him to ‘A’ishah and asked her whether what he had said was correct, she 

• • 26 

answered, “Abu Hurayrah is right.” 'Umar b. al-Khattab indicated that the Companions 

23 Bukhari, k. al-Jumu'ah , ba. no. 11, h. no. 892. 

24 See ‘The Prophet’s teaching in sermon form,’ pp. 141-2. 

25 Bukhari, k. al-'Ilm , ba. no. 24, h. no. 118. 

26 Ibn Sa‘d, vol. 3, p. 363; Bidayah , vol. 8, p. 107; Path, vol. 1, p. 225. 
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of the Prophet memorized his hadiths ; he said, “One day the Prophet stood up amongst us 

for a long period and informed us about the beginning of creation [talking about 
everything in detail] until he mentioned the people of Paradise entering their places and the 
people of Hell entering their places. Some memorized what he had said, and some forgot 

it.” 27 Furthermore, Al-Bara’ b. ‘Azib repeated some sentences which he had memorized 
directly from the Prophet, using one word which differed from what the Prophet had used 

OQ 

and the Prophet corrected him. ‘All b. Abl Talib complained to the Prophet that he had a 

poor memory and the Prophet told him how to overcome this problem. ‘All said “... I used 
to hear a hadith and when I tried to repeat it I could not, but today, when I hear hadiths 

and relate them I do not miss a word.” 29 ‘Abd Allah b. ‘ Amr b. al ‘As used to memorize 
the hadiths by writing them down. He said, “I used to write down everything which I 

30 

heard from the Apostle of Allah. I intended (by this) to memorize it.” This is why Abu 

Hurayrah used to say, “There is none among the Companions of the Prophet who has 
narrated more hadiths than I except ‘Abd Allah b. ‘Amr (b. A1 -‘As), who used to write 

them down, while I never did.” From the above statements, and others like them, it is 

apparent that the recording and memorization of the Prophet’s hadiths was regarded as an 
important undertaking by many of the Companions. 


27 Bukhari, k. Bad' al-khalq, ba. no. 1, h. no. 3192; Dawud, k. al-Fitan, ba. no. 1, h. no. 4240; Muslim, k. 
al-Fitan, h. no. 23. 

28 Bukhari, k. a!-lVudu', ba. no. 75, h. no. 247; Muslim, k. al-Dhikr, h. no. 56. 

29 TirmidhI, k. al-Da'awat, ba. no. 115, h. no. 3570; Akhlaq, vol. 2, p. 259. 

30 Musnad 1, vol. 2, p. 162; Dawud, k. al-'llm, ba. no. 3, h. no. 3646; DarimI, al-Muqaddimah, ba. no. 43, h. 
no. 484. 

31 Bukhari, k. al-'llm, ba. no. 39, h. no. 113. 
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On the other hand, some of the Companions who disliked writing down the hadiihs 
of the Prophet reported that they used to memorize them, and, as in the case of Abu Sa‘Id 
and Abu Musa, also encouraged their students to memorize hadiihs and not to write them 

down. Abu Burdah said, “Abu Musa once narrated some hadiths to us, and when he 

noticed that we were writing them down, he asked us, ‘Are you writing down what you 
have heard from me?’ We said ‘Yes.’ He said, ‘Give it (the slat) to me,’ and requested 
some water to be brought to him, which he used to wipe out what we had written, and he 

said ‘Learn them by heart as we have done.’” 32 Abu Nadrah said, “I asked Abu Sa‘Id al- 

Khudrl, ‘Shall we write what we hear from you?’He answered,‘Do you want to turn it 
into Qur’an?! Your Prophet used to talk to us and we used to memorize what he said, 

33 

therefore do as we did.” 

Due to their concern that the hadiths might be forgotten, and indeed that they 

themselves should forget what they had memorized, the Companions engaged in the study 
of Hadlth and urged others to do likewise in order to assist themselves and others in 
understanding and committing them to memory, and also with the intention of revising 

Cl i 

hadiths that they might have forgotten. It is worth noting that the Companions had no 


32 Bay an, vol. 1, p. 66. 

33 Ibid. 

34 DarimI, ba. no. 51, h. number: 
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need to make a specific effort to memorize accounts of the various events in which the 
Prophet was involved which they themselves had witnessed, in addition to various of his 
more inherently memorable sayings, because, having witnessed them at first-hand they 
were naturally retained in their memories. 

Some Companions excelled in memorizing hadlths (sayings and actions) with a 
particular theme while the Prophet was still alive, due to their special interest or concern 
with that area. Hudhayfah b. al-Yaman, for example, was very interested in the hadlths 

35 • 

dealing with fitan, so much so that he became the authority on that subject. He said, “The 
people used to ask Allah’s Apostle about the good, but I used to ask him about the evil lest 

• 36 • 

I should be overtaken by it.” Other Companions also demonstrated a great depth of 


knowledge in a specific area: ‘A’ishah memorized more of the hadlths concerning women 


than any other Companion; Zayd b. Thabit was the most knowledgeable concerning the 


hadlths dealing with the rules of inheritance; Mu‘adh b. Jabal of the hadlths dealing with 


what is lawful and what is prohibited; ‘Umar of hadlths dealing with financial matters; 


while ‘AIT was the most knowledgeable regarding the hadlths that deal with judicial 


questions 


37 


The evidence supporting our proposition is too great to discuss exhaustively. That 


which has been cited above, which clearly shows that various Companions actively 



1~j U-i oiltui 13$ a* « -<* —' i iutt <&l Jcp 0pi US”” : Jli eJJl* ^t- 464 

“.Uiwj Uw pi 0$ iljptij l j5a 4” : Jli x*-. qt ^ 468 


See also Musrnd 3, h. no. 15633: 

pjf ^ dll p Ol LjjCdfll olp’l J, J±‘J\ p ^ dil Xe. Of S&- of dijtfjl ^ /y* 1-fc- 




j A & pj p. dji jb dji j jL] jpj jjf” jui oikkii i yjrti pf 

”. Ju;” : pjf y dii p ji “.acai p; dp; * its. jf i>: ip p p 


And h. no. 15633. 

35 Such as: afflictions; overpowered by a tyrant; killing; earthquakes; etc. 

36 Bukhari, k. al-Fitcm , ba. no. 11, h. no. 7084; Muslim, k. al-lmarah , h. no. 51 & 52. 
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memorize hadlths while the Prophet himself was alive, and continued to do so after his 
death, is probably sufficient to demonstrate the strength of concern that the Companions 
had with the memorization of the hadShs of the Prophet in response to his wishes and 

38 

directives, and for other reasons. 

Thus, it is clear that the Prophet’s exhortation of his Companions to memorize 
Hadlth was a very important factor in their preservation. 

Finally, the Prophet did not merely instill a desire for and recognition of the 
necessity for the memorization of Hadlth in his Companions, and supervise their efforts to 
achieve that goal, but he also urged them to convey to others what they had memorized. 

39 

He said, “...whoever memorizes anything of what I say should convey it to others.” This 
act of conveyance will be examined in the next section. 


37 See for example: Musnad3, h. no. 12493; TabaranT MS, vol. 1, p. 355, h. no. 556. 

38 See Chapter 1 and the following Sections of this Chapter. 

39 Musnad 1, vol. 4, p. 334. 
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SECTION 3 

THE PROPHET’S COMMAND THAT HIS COMPANIONS 

SHOULD CONVEY HIS HADITH TO OTHERS 


There were a number of approaches which the Prophet used in urging, and indeed 
commanding, his Companions to undertake the task of conveying to other people the 

message of Islam and the Hadith (his sayings and actions) that they had heard from him. 

The Prophet did not shoulder the task of conveying the message alone, but rather he 
invited the participation of his Companions and others in this important endeavour. As 
such, we find a number of the Prophet’s Companions narrating that the Prophet would 

urge them to undertake the task of conveying to others the hadlths which they had heard 


from him. 


40 


1. Bahz b. Hakim narrated from his father, on the authority of his grandfather, that a man 


came to the Prophet asking him about the Islam which he had brought. The Prophet then 


told him about Islam as well as imparting some hadiths. At the end of his speech the 


Prophet said, “Let those who are present convey it to those who are absent (^> -uLiJl 



2. Asma’ bint Yazld al-Ansariyah narrated that the Prophet once told them in one of his 
gatherings about al-a ‘war al-dajjal (the one-eyed impostor). He told them about the dajjal 

and what he will do, and what will happen before and after his coming. Then the Prophet 
said at the end of his speech, “So whoever has attended this gathering and heard my 


40 He is Mu‘awiyah b. Haydah al-Qushayrl. See Tahdhib, vol. 10, p. 205, no. 382. 

41 Musnad 1, vol. 5, p. 4. 
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3. After the conquest of Makkah, the Prophet, in his famous khutbah, which includes a 
number of famous hadUhs , commanded his victorious Companions, who numbered several 

thousand, to convey to others what was contained in that khutbah. Abu Shurayh said, 

“When ‘ Amr b. Sa‘Id was sending the troops to Makkah (to fight ‘Abd Allah b. al-Zubayr) 

I said to him, ‘O chief, allow me to tell you what the Prophet said on the day following the 
conquest of Makkah. My ears heard and my heart comprehended, and I saw him with my 
own eyes, when he said it. He glorified and praised Allah and then said, ‘Allah, and not the 

people, has made Makkah a sanctuary... So let those who are present convey it to those 

43 

who are absent.”’ 

4. In the Prophet’s khutbah at Mina, which was delivered during hajj, a number of 
Companions, including Abu Bakrah, 44 Ibn ‘Abbas, 45 and Abu Harrah al-Raqashl 46 who 

narrated from his uncle and Abu Nadrah, on the authority of someone who heard from the 
Prophet, 47 narrated that the Prophet said, [to the thousands of people present], “Let those 
who are present convey it to those who are absent.” 


42 Ibid., vol. 6, pp. 456-7. 

43 Bukhari, k. al-'Ilm, ba. no. 37, h. no. 104; Musnad 1, vol.6, p. 385; Muslim, k. al-Hajj, h. no. 446; 
Musnad 1, vol. 6, 385; TirmidhI, k. al-Hajj, ba. no. 1, h. no. 809; Nasa’I, k. al-Hajj, ba. no. 111, h. no.2875. 

44 Bukhari, k. al-'Ilm, ba. no. 9, h. no. 67; Muslim, k. al-Qasamah, h. no. 29-30; Musnad 1, vol. 5, p. 37**, 
40, 45, 49; Ibn Majah, al-Muqaddimah, ba. no. 18, h. no. 233; DarimI, k. al-Manasik, ba. no. 72, h. no. 
1852. 

45 Bukhari, k. al-Hajj, ba. no. 132, h. no. 1739. 

46 Musnad 1, vol. 5, pp. 72-3. 

47 Ibid., p. 411. 
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It is clear from the previous texts that the Prophet used to command his 
Companions to disseminate his hadlths after hearing them from him, and there is no doubt 
that the Prophet’s command to do so became well known among his Companions. 


Furthermore, the Prophet commanded them to disseminate the hadlths using the 


verb ‘to narrate (c^)’ as well as the verb ‘to convey (£!*)’. Abu Sa‘Id al-Khudrl narrated 


X * 


that the Prophet said, narrate [the hadlths (my sayings and actions)] from me... 



«' \ n48 


Abu Musa also narrated that that the Prophet said, whoever learns by heart a 


hadlth from me, let him narrate it to others (<dai4» 


Another factor that stimulated people to undertake the essential task of conveying 
the hadlths was the Prophet’s prayer in which he asked Allah to brighten those who 

convey his hadlths to others (See above, p. 74). He also encouraged them by drawing their 

attention to a very important aspect of the issue, which is the fact that the hadlth may well 

reach a man who can understand it better than the one who conveys it to him. Zayd b. 

Thabt said that he heard the Apostle of Allah say, “... Many a bearer of knowledge 
conveys it to one who is better versed than he is; and many a bearer of knowledge is not 

versed in it.” 50 


48 Ibid., vol. 3, p. 39,46, 56; Muslim, k. al-Zuhd, h. no. 72. 

49 Musnad 1, vol. 4, p. 334. 

50 Dawud, k. al-'llm, ba. no. 10, h. no. 3660. In this hadtth the Prophet is narrated as praying for the 

prosperity of a man who transmits his hadnhs to others and teaches the knowledge contained therein. He 

stated that on occasion the man who hears a hadhh initially does not understand it in as much depth as the 
man to whom he transmits it; therefore, one should preach the knowledge of religion as much as possible. 
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We have seen that the same hadith is narrated by ‘Abd Allah b. Mas‘ud and Jubayr 
b. Mut‘im. The latter narrated it with slightly different wording who said that the Prophet 
mentioned it in his sermon at Mina (See above, pp. 75). We have also seen that al-Suyutl 
considers it to be one of the mutawatir hadith (See above, p. 75). 

In order to encourage those who did not know a great deal of the Qur’an and 

Hadith, we find the Prophet ordering them to convey even a single sentence: ‘Abd Allah b. 

‘ Amr narrates that the Prophet said, “Convey (my teachings) from me to the people even 

if it were a single sentence... .” 51 

From the evidence mentioned previously, it can be concluded that ensuring the 
correct conveyance and propagation of his hadUhs and indeed of the entire message of 

Islam was given the greatest attention by the Prophet, from the beginning of his call to 
Islam up until his death. He once asked his Companions whether he had fallen short of 
conveying the message of Allah to them, the Companions replied, “We testify that you 

have conveyed the message of Allah, advised your ummah and performed the duty which 

52 • • 

was laid upon you.” Additionally, in order to make clear the importance of abiding by 

what he had conveyed to the Companions, the Prophet told them about the situation of 
those who did not abide by what he had conveyed to them: they will come to ask for his 
intercession on the Day of Judgement, but he will respond to every one of them saying, “I 

can not help you, for I have conveyed to you.” 53 

51 Bukhari, k. al-Anbiya', ba. no. 50, h. no. 3461; TirmidhI, k. al-'Ilm, ba. no. 13, h. no. 2669; DarimI, al- 

Muqaddimah, ba. no. 46, h. no. 542; Musnad 1, vol. 2, pp. 159,202,214-5. 

52 Musnad 1, vol. 5, p. 16; Mustadrak, vol. 1, pp. 478-9. 

53 Bukhari, k. al-Jihad, ba. no.189, h. no.3073; Muslim, k. al-Imarah, h. no. 24. 
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In order to safeguard his teachings, in their propagation by his Companions and 
others, from distortion, addition or reduction, the Prophet took the following precautionary 
measures: 

First: He commanded them to only convey what they knew to be a hadith from him. Ibn 
‘Abbas narrated that the Prophet said, “Beware of conveying hadiths from me except for 

that which you know to be a hadith ”'* 4 

Second: He prayed that Allah would brighten those who accurately conveyed his hadiths 
without addition or reduction. ‘Abd Allah b. Mas'ud narrated that he heard the Prophet 
say, “May Allah brighten a person who hears any thing from us and conveys it to others 

exactly as he heard it.” 55 Abu al-Darda’ also narrated that the Prophet said very much the 

same in his khutbah. 56 Anas b. Malik narrated that the Prophet said, “May Allah brighten 

a person who hears my speech and does not add anything to it, and then conveys it to 
someone who did not hear it.” 57 

Third: He made a statement to the effect that lying about him is not like lying about 
anybody else in its consequences. Al-Mughlrah b. Shu‘bah narrated that he heard the 

• cq 

Prophet saying, “Lying about me is not like lying about anybody else.” 


54 Tirmidhl, k. al-TafsIr , ba. no. 1, h. no. 2951; Musnad 1, vol. 1, pp. 293, 323; See also Ibn ‘Adi, vol. 1, p. 
12; Mishkat, k. al- ‘Ilm, chapter 2, h. no.232. 

55 Tirmidhl, k. al- *Jim , ba. no. 7, h. no.2657. See also Mishkat, k. al - 7/w, chapter 2, h. no. 230. 

56 See above, pp. 74-5. 

51 Bay an, vol. 1, p. 42. 

58 Muslim, al-Muqaddimah , ba. no. 2, h. no. 4; Ibn ‘Adi also mention it from the narration of SaTd b. Zayd. 
See vol. 1, p. 9. 
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Fourth: He branded as a liar any person who narrates hadiths that are deemed false. 
Samurah b. Jundub and al-Mughlrah b. Shu'bah narrated that the Prophet said, “Whoever 

narrates a hadhh from me that is known to be false, is one of the liars.” 59 

Fifth: On many occasions he made clear that those who lie about him would be in Hell- 
fire. This has been narrated by ‘All b. Abi Talib, 60 Salamah, 61 Anas b. Malik, 62 Abu Sa‘id 

63 64 

al-Khudri and ‘ Abd Allah b. ‘ Amr. Al-SuyutI considered it to be one of the mutawatir 


hadith and quoted it in his book Qatfal-azhar with narrations by more than seventy five 


Companions. 



In conclusion, it is apparent that the Prophet’s command to his Companions to 
convey his hadiths and the message of Islam properly and accurately, was in order that 

these hadiths would be preserved and so could be passed on to others, as has occurred ever 

since. 


59 Muslim, al-Muqaddimah, ba. no. 1. See also Ibn Majah, al-Muqaddimah, ba. no. 5, h. no. 38-41. He 
mentions it from the narration of‘All b. Abi Talib; Tirmidhi, k. at- 'Ilm, ba. no. 9, h. no. 2662. 

60 Bukhari, k. al-'Ilm, ba. no. 38, h. no. 106; Muslim, al-Muqaddimah, ba. no. 2, h. no. 1. 

61 Bukhari, k. al-'Ilm, ba. no. 38, h. no. 109; Ibn Majah, al-Muqaddimah, ba. no. 4, h. no. 34. 

62 Bukhari, k. al-'Ilm, ba. no. 38, h. no. 108; 

63 Musnad 1, vol. 3, p. 93; See Muslim, k. al-Zuhd, h. no. 72. 

64 Bukhari, k. al-Anbiya’, ba. no. 50, h. no. 3461; Tirmidhi, k. al-'Ilm, ba. no. 13, h. no. 2669. 

65 PP. 23-4. 
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SECTION 4 

THE PROPHET’S PERMISSION FOR THE WRITING 

DOWN OF HIS HADTTR * 6 

0 

Researchers on the subject of the recording of the Prophetic hadiths find two 

groups of hadiths , that address this issue: the first group allows and indeed commands the 

writing down of hadiths , whereas the second group prohibits it. Before endorsing either of 

these two groups of hadiths as abrogating the other, or indeed ascertaining their 

authenticity, it is necessary to study, in depth, the transmission of each hadith individually, 

in accordance with the methodology of the traditionists. 67 We then have to identify the 

particulars of the subject at issue from the analytical standpoint of the authentic texts. The 
approach of the Companions, who were responsible for transmitting both groups, is crucial 
in determining the outcome of this discussion, while the chronological arrangement of the 

hadiths may also help us to reach an accurate conclusion with regards to this issue. 


A. hadiths that allow writing 

The permission to allow the writing down of Hadith is understood from the 
following Prophetic hadiths : 

Al. ‘Abd Allah b. ‘Amr b. al-‘As, 68 Anas b. Malik 69 and ‘Abd Allah b. ‘Abbas 70 all 
report that the Prophet said, “Document knowledge (al- ' ilm ) by writing.” 


66 The following discussion deals only with the hadiths ascribed to the Prophet. 

67 Every hadith has two elements; the isnad (the chain of transmitters) and the matn (text). Each of these two 
parts is of equal importance to a scholar. The latter, as a report of the sayings or doings of the Prophet, forms 
the basis of the Islamic rituals and laws; and the former constitutes the credentials of the latter. In order to 

verify the authenticity of a hadith, the traditionists analysed both the matn and the isnad using a highly 
developed science. 

68 Mustadrak , vol. 1, p. 188; Ramhurmuzl, p. 365, h. no. 318; TaqyTd] p. 69; Bay an, vol. 1, p. 73. 

69 Ramhurmuzl, p. 368, h. no. 327; TaqyTd , p. 70; Bayan , vol. 1, p. 72. 

70 Silsilat , vol. 5, p. 43, no. 2026, citing Kamil, vol. 1, p. 101 Q. 
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A2. Rafi‘ b. Khadij asked the Prophet, “We hear some things from you, shall we write 
them?” The Prophet said, “Write (them) down and it is not sinful to do so.” 71 

A3. ‘Abd Allah b. ‘Amr said, “I used to write down everything that I heard from the 

Apostle of Allah. I intended (by that) to memorize it. The Quraysh prohibited me saying, 

‘Do you write everything that you hear from him while the Apostle of Allah is a human 
being; he speaks in anger and in pleasure?!’ So I stopped writing, and mentioned it to the 
Apostle of Allah. He signaled with his finger to his mouth and said, ‘Write, for by Him in 

whose hand lies my soul, only truth comes out from it.’” 72 

A4. Abu Hurayrah said, “When Allah gave victory to His Apostle over the people of 

Makkah, Allah’s Apostle stood up among the people and, after glorifying Allah, said, 

‘Allah has prohibited fighting in Makkah and has given authority over it to His Apostle 

and the believers, fighting was not legal for anyone before me, and was made legal for me 
for a part of a day, and it will not be legal for anyone after me. Its game should not be 
hunted, its thorn bushes should not be uprooted, and picking up its fallen things is not 
allowed except for one who makes a public announcement, and he whose relative is 
murdered has the option either to accept a compensation for it or to retaliate.’ Al-‘Abbas 

said, ‘Except al-idhkhir, for we use it in our graves and houses.’Allah’s Apostle said, 

‘Except al-idhkhir.' Abu Shah, a Yemenite, stood up and said, ‘O Allah’s Apostle! Get it 

written for me.’ Allah’s Apostle said to his Companions, ‘Write it for Abu Shah.’” 73 


71 Taqyid, p. 73; Ramhurmuzl, p. 369, h. no. 331. 

72 Dawud, k. al-'IIm, ba. no. 3, h. no. 3646; Musnad 1, vol. 2, p. 162, 192; DarimI, al-Muqaddimah, ba. no. 
43, h. no. 484; Taqyid, p. 80; Akhlaq, vol. 2, p. 36; Musladrak, vol. l,pp. 186-7; Bay art, vol. 1, p. 71; 
Ramhurmuzl, 336, h. no. 321. 

73 Bukhari, k. al-Luqatah, ba. no. 7, h. no. 2434; Muslim, k. al-Hajj, h. no. 447; Musnad 1, vol. 2, p. 238; 
Dawud, k. al-Tlm, ba. no. 3, h. no. 3649; TirmidhI, k. al-Tlm, ba. no. 12, h. no. 2667; Baym , vol. 1, p. 70; 
Taqyid, p. 86; Ramhurmuzl, pp. 363-4, h. no. 314. 
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AS. Both Abu Hurayrah /4 and Anas b. Malik 3 narrate that a man of the Ansar said to the 

Prophet, “Oh Prophet of Allah, I hear from you hadhhs and I am afraid that I may lose 
them!"' The Prophet replied, "Seek help in your right hand [i.e. write them down]." 


An examination of the transmission of the above permitting hadiths 

First: An examination of the transmission of the first had It h (Al) narrated by 4 Abd Allah 


b. 4 Amr. Anas b. Malik and Ibn ‘Abbas 



74 Taqyld , p. 66. 

75 Ibid., p. 67. 

76 Silsilat, vol. 5, p. 43, citing Kami /, vol. 1, p. 101Q. 

77 Bayan , vol. 1, p. 73; Taqyld , p. 69. 

7S Bay an, vol. 1, p. 72; Ramhurmuzl, p. 368; Taqyld, p. 70. 

79 Ramhurmuzl, p. 365, Taqyld , p. 69. 

K() Silsilat, vol. 5, p. 41, citing al-Fawa'id, vol. 2, p. 245; Ak/ibar a shah an, vol. 2, p. 228; Musnad al- 
Shihab , vol. 2, p. 53. 
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The famous modem traditionist, Muhammad Nasir al-Din al-Albanl, in his book 

• • 

Silsilat a I-a had ft It al-sahihali, vol. 5, pp. 40-44, has exhaustively examined the above 
chains of transmission and established their authenticity in their collective narrations, 
concluding that. “There is no doubt that this hadith is authentic according to the aggregate 

number of its transmissions.” 


Second: An examination of the transmission of the second hadith (A2) narrated by Abu 


Raff 



We should note that the first chain of transmission is incomplete ( maqtu' or 
munqatiy ,; due to the fact that Yahya b. Hamzah did not hear from 'Abayah. whereas the 
second and third chains of transmission are on the authority of Abu Mudrik. Al-DhahabI 


81 Taqyid , p. 69. 

82 We refer the reader to his exhaustive examination. 

83 Ramhurmuzi. p. 369, no. 330. 
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says, “AI-Daraqutni says, ‘Abu Mudrik is matruk Therefore, no reliable evidence can 
be derived from his narration according to the above chains of transmission. 

Third: An examination of the transmission of the third hadfih (A3) narrated by “Abd 
Allah b. ‘Amr b. al-’As 


The Prophet 



‘Abd Allah b. ‘Amr b. al-‘As 



Yusuf b. Malik 


▼ 

al-Walld b 
•Abd Allah 




•Ubayd Allah ‘Ubayd Allah 
b. al-Akhnas b. al-Akhnas 


▼ 

Yahya b. 
SaTd (l) s7 


▼ 


Yahya b. 
Sulaym (11) 




Shu'ayb 



"Amr 




Duwayd 

al-Khurasanl 


t 




Muhammad 
b. Ishaq 



Muhammad b. 


88 


‘Alt b. ‘Asim (HI) 


8 *; 


Yazid (IV) 


90 


▼ 

Yazid b. Harun & 
Muhammad b. YazId(V) 


None of the above transmitters is found to be unreliable except Duwayd al- 
Khurasanl whose name we could not trace in any of the traditionists' references regarding 


84 Taqyid. pp. 72-3; Ramhurmuzi, p. 369, no. 331. 

85 Taqyid, p. 73. 

86 Mean. vol. 4, p. 571. no. 10589. 

87 Musnad 1, vol. 2, p. 162; Mustadrak, vol.l.p. 187; Darimi, k. al-Muqaddimah. ba. no. 43. h. no. 484; 
Dawud. k. al-'llm, ba. no. 3, h. no. 3646; Bayan, vol. 1, p. 71; Akhlaq, vol. I,p. 36, no. 1109; Musnad 1, 
vol. 2, p. 207. 

88 Ramhurmuzi, p. 366, no. 321. 

89 Musnad 1, vol. 2. p. 215. 

90 Ibid., p. 215. 

91 Ibid., p. 207. 
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al-jarh wa al-ta 'dll (Criticism and justification). Ahmad Shakir reports that this man is 

Q1 * 

unknown. Accordingly, this specific transmission would be considered to be tenuous 

(i da'if ). However, the other chains are credible as, for example, can be seen in the 
following table in which, by referring to the judgements of the specialized scholars in 
Tahdhlb al-tahdhlb and the judgement of Ibn Hajar in Taqrlb al-tahdhib, we can 
authenticate, for instance, the first chain of transmitters: 


Transmitter 

Reference 

Vol. 

1 

Page 

436 

No. 

Reference 

Vol. 

Page 

No. 

‘Abd Allah 
b. ‘Amr 

Taqrlb al- 
tahdhlb 

502 

Tahdhlb al- 
tahdhlb 

5 

337 

575 

Yusuf b. 

Mahik 

II 

2 

382 

449 

II 

11 

421 

821 

Al-Walid b. 
‘Abd Allah 

II 

2 

333 

65 

It 

11 

139 

231 

‘Ubayd Allah 
b. al-Akhnas 

II 

1 

530 

1423 

II 

7 

2 

1 

Yahya b. 

SaTd 

II 

2 

348 

72 

II 

11 

216 

358 


92 Such as: Mhan\ Nitbala’; Hatinv, Majruhm ; Tahdhlb ; Bukhari £>5and Nasa’I D. 

93 Masnadl, vol. 11, p. 213, no. 7018. Also, Ahmad Shakir has exhaustively examined the chains no.’s I, IV 
and V, and proved their authenticity in vol. 10, p. 15-7, vol. 11, p. 214 and vol. 11, pp. 157-8. 
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Fourth: An examination of the transmission of the fourth hadith (A4) narrated by Abu 
Hurayrah 


Shayban 


Abu 
Nu‘aym(I) 


The Prophet 


AbQ Hurayrah 


t 

Abu Salamah 


▼ 

Yahya b. Abl Kathlr 


Harb b. Shaddad 


al-AwzaT 


Abu Dawud al- 
TayalisI(II) 


al-Walid b. Muslim 


al-Walid b. Mazyad 


Yahya 
b. Musa 


Zuhayr b. Harb 
and ‘Ubayd- 
Allah b. SaTd 

97 


Ahmad b. Yahya b. Musa 

and Mahmud b. 


Abu 


‘Abd 


al-‘Abbas 


Hanbal 

.98 


Ghaylan (VI) 


Bakr b. Allah 
Khuliad 


TamTm b. Muhammad 


Abu al-‘Abbas 


Abu Dawud al-Walid 


‘Abd al- 
Abu Bakr Rahman 


‘Abd Allah b. 
Muhammad & 
Muhammad b. 


(VII) 


100 


(VIII) 


Bakr (IX) 


102 


103 


94 Bukhari, k. al-'Jim , ba. no. 39, h. no. 112. 

95 Musnad 1, vol. 2, p. 238. 

96 Bukhari, k. al-Luqafah , ba. no. 7, h. no. 2434. 

97 Muslim, k. al-Hajj , h. no. 447. 

98 Musnad 1, vol. 2, p. 238. 

99 TirmidhI, k. a/- 7/m, ba. 12, h. no. 2667. 

100 Taqyld , p. 86. 

101 Ramhurmuzi, pp. 363-4. 

102 Bay an, vol. 1, p. 70. 
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An examination of the above chains of transmission would be very difficult in 
practice. However, the verification of al-Bukharl’s and Muslim’s narrations, referred to in 

the above diagram in figures (I), (III) and (IV), gives us a good idea as to the credibility or 
otherwise of the transmission process. The scholars specialising in the criticism of Hadith 
approved of the transmitters of those narrations, as can be seen from their judgements in 
Tahdhib al-tahdhib and in addition, from the judgement of Ibn Hajar in Taqrib al¬ 
ia ltdh ib: 


Transmitter 

Reference 

Vol. 

Page 

No. 

Reference 

Vol. 

Page 

No. 

Abu 

Hurayrah 

Taqrib al- 
tahdhlb 


*• 

■* 

Tahdhib al- 
tahdhlb 

12 

262 

1216 

Abu 

Salamah 

It 

2 

430 

63 

II 

12 

115 

537 

Yahya b. 

Abl Kathlr 

II 

2 

356 

158 

II 

11 

268 

539 

Shayban 

II 

1 

356 

115 

II 

4 

373 

628 

Abu 

Nu‘aym 

II 

2 

110 

34 

II 

8 

270 

504 

Al-Awza‘T 

II 

1 

493 

1064 

II 

6 

238 

484 

Al-Walld 
b. Muslim 

II 

2 

336 

89 

II 

11 

151 

254 

Yahya b. 
Musa 

II 

2 

359 

185 

II 

11 

289 

565 

Zuhayr b. 
Harb 

II 

1 

264 

73 

II 

3 

342 

637 


Thus, in the final analysis, all of these transmitters are trustworthy and credible; 
and therefore their narrations are deemed to be authentic and admissible. 

Fifth: An examination of the transmission of the fifth hadith (A5) narrated by Abu 
Hurayrah and Anas b. Malik 104 


103 Dawud, k. al-‘Ilm, ba. no. 3, h. no. 3649. 

104 Taqyld, pp. 65-8. 
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All of these chains of transmission are objectionable and are inadmissible owing to 
the unreliability of the transmitters. For instance al-Khaslb b. Jahdar has been criticized 

as a liar 1 and is therefore classified as a blameworthy narrator. Yahya b. Sa'Id al- 

‘Attar 106 and al-Khalll b. Murrah 107 were also criticized as weak. Abu al-Fadl is 
• # 

1 ()8 • 

described as unknown. ‘ Accordingly the hcuifth in question is inadmissible according to 
all the reliable critics of Hcidlth . 


105 Majruhm , vol. 1, p. 287; Hatim, vol 3, p. 396, no. 1826; Mean. vol. 1, p. 653, no. 2509. 

106 Majruhm , vol. 2, p. 123, Hatim, vol. 9, p. 152, no. 628; Mean. vol. 4, p. 379, no. 9519; Taqrib, vol. 2, p. 
348, no. 73. 

107 Majruhm. vol. 1, p. 286; Mean. vol. 1, p. 667, no. 2572; Taqrib. vol. 1, p. 228, no. 166. 

108 Taqyid. p 67. 
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In conclusion, we have ascertained that all of the Prophetic hadiths permitting the 
writing down of hadiths are authentic and reliable except the second (A2) and fifth (A5), 

which were narrated by Rafi‘, Abu Hurayrah and Anas b. Malik respectively, owing to the 
unreliability of their chains of transmission as shown above. 

B. hadiths that prohibit writing 

Bl. Abu Sa‘id Al-KhudrI reported that Allah’s Apostle said, “Do not write down anything 

from me, and he who has written down anything from me, except the Qur’an, should 
efface it; and narrate from me, for there is no harm in that and he who attributes any 
falsehood to me (and Hammam said, ‘I think he also said, ‘deliberately’) will find his 

abode in the Hell-Fire.” 109 

B2. Abu Sa‘Id al-Khudri said, “We asked the Prophet to allow us to write down his 
hadiths but he did not allow us to do so.” 110 Some narrations report that Abu Sa‘Id 

personally sought the Prophet’s permission but failed to gain it. 111 

B3. Abu Hurayrah narrates, “The Prophet came to us when we were writing his hadiths. 

He prevented us from doing so ...” 

B4. Zayd b. Thabit reports that the Prophet prevented His Companions from writing His 
hadiths. Other narrations said that Zayd b. Thabit entered upon Mu‘awiyah and asked 


109 Muslim, k. al-Zuhd wa al-raqa’iq, h. no. 72; Musnad 1, vol. 3, p. 12**, p. 21, 39 and 56; DarimI, al- 
Muqaddimah, ba. no. 42, h. no. 450; Taqyld, pp. 29-32. 

110 TirmidhI, k. al-'llm, ba. no. 11, h. no. 2665; Taqyld, p. 33; DarimI, al-Muqaddimah, ba. no. 42, h. no. 
451; Ramhurmuzl, p. 379, h. no. 362. 

111 Taqyld, pp. 32-3. 

112 Ibid., pp. 33-5. 

113 Ibid., p. 35. 
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him about a hadith. He ordered a man to write it. Zayd said. “The Apostle of Allah 
ordered us not to write any of his hadShs He then erased it. 114 


An examination of the transmission of the above preventive hadiths 

First: An examination of the transmission of the first hadith (Bl ) narrated by Abu SaTd 


al-Khudn 



The specialist scholars of Hadith differ regarding this particular hadith: Some say 
that it only goes back to Abu SaTd al-Khudrl, while the others trace it back to the Prophet 
himself. Ibn Hajar al-*AsqalanT reports that many of the authorities on this science, 
including al-Bukharl and others, consider this hadith to merely be a statement by Abu 


114 Dawud, k. al-'tlm. ba. no. 3, h. no. 3647; Taqyld, p. 35. 

1,5 Muslim, k. al-Zuhd, h. no. 72; Taqyld. p. 29-31; Mustadrak , vol. 1, p. 127; Musnad 1, vol. 3, p. 12**, 21, 
39 and 56. 

116 Taqyld. p. 33. 

117 Ibid.; Ramhurmuzi, p. 379, h. no. 362. 
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IIS — 

Said al-Khudri. Besides. al-Khatib certifies that it was widely known that this hadlth 

went back to Abu Said and no further."^ It can then be said that the had Ah reported by 

Abu Said which prohibits the writing of hadlths is a controversial hadfih because the 
scholars are in doubt of whether its source is in fact the Prophet or Abu Said. 


Second: An examination of the transmission of the second hadiih (B2) narrated by Abu 


Said al-Khudri 



A. An examination of the first and second transmissions 


118 Fath, vol. l,p. 208. 

119 Taqyid , p. 32. 

120 Ibid., pp. 32-3. 

121 Ibid., p. 33; Ramhurmuzl, p. 379, no. 362. 

122 DarimI, k. al-Muqaddimah , ba. no. 42, h. no. 451. 
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The critics of HadSh almost all agree on the unreliability of ‘ Abd al-Rahman b. 
Zayd and maintain that his narrations are unacceptable. For instance, al-Bukhari says in 
his book al-Du‘afa’ al-saghir that ‘All b. ‘Abd Allah had very much discredited ‘Abd al- 

Rahman b. Zayd. 124 Also, al-Nasa’I concludes in his book al-DuUifa’ wa al-matrukln that 

1 nr 

‘Abd al-Rahman b. Zayd is da ‘If (weak). The same opinion is expressly held by Ibn 

Hibban who accuses ‘Abd al-Rahman b. Zayd of altering the content and chains of 
transmission of his narrations to such an extent that he merits the designation al-tark (one 
whose hadlh is left aside as invalid.) He also mentions the assessments of various other 

critics, saying that Yahya b. MaTn, the famous traditionist, is of the opinion that ‘Abd al- 
Rahman, ‘Abd Allah and Usamah, the sons of Zayd b. Aslam, were all discreditable 
transmitters of Prophetic hadlths. It is reported by al-Shafi‘I that Malik was once told a 
hadlth, which he found suspicious. Malik commented, “Go to ‘Abd al-Rahman b. Zayd 
who would ascribe it to his father on the authority of Noah!” Ahmad b. Hanbal agrees with 

• i 126 • 

the above opinions on ‘Abd al-Rahman b Zayd. Al-Dhahabi mentions all of these 

opinions, adding to them al-ShafiTs description of an incident where a man asked ‘Abd 
al-Rahman b. Zayd, “Did your father tell you that the ark of Noah came and 

127 |» 

circumambulated the Ka'bah and prayed two rak'as behind the maqam'l ” He replied, 
“Yes.” 128 ‘Abd al-Rahman was also discredited by many others, such as Abu Hatim al- 


123 TirmidhI, k. al-'Ilm, ba. no. 11, h. no. 2665. 

124 Bukhari DS, p. 245. 

125 Nasa’127, p. 294. 

126 Majruhm, pp. 57-8. 

127 The place where Prophet Ibrahim stood while he and Isma'Il were building the Ka'bah in Makkah. 

128 Mian, vol. 2, pp. 564-6, no. 4868. 
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RazI, Abu Zur‘ah al-RazI 129 and Ibn Hajar al-‘AsqalanI. 130 Therefore, ‘Abd al-Rahman b. 

Zayd’s narration of the Prophetic hadlth at issue seems to be unacceptable and thus can 
not be used in support of a credible argument. 

B. An examination of the third and fourth transmissions 

The third chain of transmission is on the authority of Sufyan b. WakT, who, it is 

claimed, is a discreditable transmitter because he used to rely on an untrustworthy scribe. 
Therefore, he was discredited in this regard as a matter of precaution. As far as the 

fourth chain of transmission is concerned- it is on the authority of Abu Ma‘mar who is a 

132 • 

trustworthy, credible transmitter. In addition, no one else in this chain of transmitters is 

133 

found to be discreditable. Accordingly, this narration seems to be sound by this chain 
and can be regarded as legitimate evidence in elucidating the matter under discussion. 


129 Hatim, vol. 2, p. 233. 

130 Taqrib, vol. 1, p. 480, no. 941. 

131 Ibid., vol. 1, p. 312, no. 323; Tahdhib, vol. 4, p. 123-4, Hatim, vol. 4, p. 230, no. 991. 

132 Taqrib, vol. 1, p. 65, no. 475; MMn, vol. 1, p. 220, no. 844. 

133 See for example: Mizan\ Hatim; Nabala’ and Tahdhib. 
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Third: An examination of the transmission of the third hadith (B3) narrated by Abu 
Hurayrah 


The narrations reported by Abu Hurayrah can hardly be accepted in this context 
owing to the fact that they were reported on the authority of‘Abd al-Rahman b. Zayd. 



As can be seen from the above, ‘Abd al-Rahman ? s narrations are widely criticized 
by the specialists. 1 }> Al-DhahabI goes so far as to rule that Abu Hurayrah’s narration 

which is reported by ‘Abd al-Rahman is had Shun munkar (a hadSh narrated by only one 
discredited narrator.) 14 " This opinion was further supported by Abu Hurayrah himself who 
said, “There is none among the Companions of the Prophet who has narrated more hadShs 


134 Musnad 1, vol. 3, p. 12. 

135 Taqyid , p. 34. 

136 Ibid. 

137 Ibid. 

138 Ibid., p. 33. 

139 See pp. 99-100. 

140 Mhan, vol. 2, p. 565, no. 4868. 
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than I except ‘Abd- Allah Ibn ‘Amr Ibn Al-‘As. who used to write them down while I 
never did." 141 In addition, it was Abu Hurayrah who reported the hadiths involving the 

case of Abu Shah who asked the Prophet to write down his hadiths for him; the Prophet 

142 

accepted Abu Shah’s request and asked someone to write them down for him. 

Fourth: An examination of the transmission of the fourth hadith (B4) narrated by Zayd b. 
Thabit 

Al-Khatlb al-Baghdadl reports the hadith narrated by Zayd b. Thabit on the 
authority of three transmitters, all of them on the authority of Kathlr b. Zayd on the 

authority of al-Muttalib b. ‘Abd Allah b. Hantab on the authority of Zayd b. Thabit. 143 



141 Bukhari, k. al-'llnu ba. no. 39, h. no. 113. 

142 See above, p. 88. 

143 Taqyfcl , p. 35. 
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By examining this chain of transmission it becomes clear that: 

Firstly, the critics of Had Ith differ in their appraisal of the credibility of Kathlr b. 

Zayd- a section accredit him, while others do not. For instance, al-Nasa’I in his book al- 
Du‘afa’ wa al-matrukm describes Kathlr b. Zayd as weak ( da '^) 144 . Al-DhahabI, in his 

famous book, Mn.au al-i ( tidal, mentions various critical assessments of Kathlr saying, 
“Abu Zur‘ah said, ‘He (Kathlr) is always truthful but is tenuous in respect of the Hadith 
{saduqun Jihi Im ).’ Al-Nasa’I said, ‘He (Kathlr) is da'if.' Ibn al-Dawraql quotes Yahya 
who said, ‘There is no harm in him (lays a bihi ba’s).’ Ibn al-Madini said, ‘He is a good 

man but not strong ( salihun wa laysa bi-al-qawi ),’ which is not very high praise. Yahya, 
on the authority of Ibn Abl Maryam said, ‘He is reliable ( thiqah ).’ Ibn ‘Adi said, ‘I do not 

see much harm in his narrations ( lam ara bi-hadlthi Kathir ia’.v).”’ 145 Ibn Hibban 


comments on Kathlr b. Zayd saying, “His narrations, though few, involved a lot of 
mistakes. I do not like using his narrations when they are reported solely by him ( kana 


kathira al-khata’ 'ala qillati riwayatihi, la yu'jibunl al-ihlijaju bihi idha infarad).” 


146 


Consequently, Kathir b. Zayd’s narrations should be treated with care. 

Secondly, al-Muttalib b. Hantab, a transmitter in the chain of narration of the 
hadith at issue, did not actually hear any narrations from Zayd b. Thabit. Ibn Abl Hatim 
says, “He (al-Muttalib) did not hear from Jabir, or Zayd b. Thabit, nor from ‘Umran b. 
Husayn. He was also not contemporary to any Companion except Sahl b. Sa‘d and those 

4 a y 

who lived as long as him.” Ibn Hajar al-‘AsqalanI says, “The majority of his narrations 


144 Nasa’I D, P. 302. 

143 Mian , vol. 3, pp. 404-5, no. 6938. 

146 Majruhm, vol. 2, p. 222. 

147 Tahdhib, vol. 10, p. 179. 
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148 • 

are mar as 3. ” Accordingly, the chain of transmission or isnad of the hadith at issue is 

munqati ‘ and as such appears to be discreditable. 

Having examined the chains of transmission of the prohibiting hadlths, it is clear 
that they are not authentic, with the exception of the two narrations from Abu Sa‘Td al- 

Khudrl (B1&B2). It is noteworthy that the specialists in the science of Hadith differed on 

the first of these two narrations: Some of them trace it back to Abu Sa‘Id al-Khudrl; and 

% 

others to the Prophet himself. 

Conclusion of the examination of both transmissions 

After the examination of the transmission of both groups, it can be seen that there 

are various authentic hadlths that allow their being recorded in written form, while there 
are nevertheless two authentic hadlths which prohibit this. 

An analysis of the texts of the permitting and prohibiting hadlths 

First of all, we should note that the narration of ‘ Abd Allah b. ‘ Amr does not imply 

his knowledge of any Prophetic prohibition in this respect, if this had been the case he 
would not have written anything down. On one occasion, the Quraysh rebuked him for 
writing, and accordingly he abstained, while it is more than likely that he would have been 
strict in obedience to any Prophetic prohibition in this regard, had there been one. The 
Quraysh are not reported to have had any knowledge of a prohibition, and had they known 
of one, they would simply have informed him of it, and would not have sought to justify 
their position by stating that the Prophet is, ‘... a human being who speaks in anger and in 

pleasure.’ Furthermore, the Prophet, when ‘Abd Allah b.‘Amr b. al-‘As told him of the 

148 Ibid. 
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Quraysh’s opinion, instructed him to write, without prompting any inquiry from the 
Companions regarding this, contrary to their behaviour when they had been faced with 


other sudden changes in the past. Moreover, the sahifah of ‘Abd Allah b. ‘Amr gained 


fame amongst the Companions without at any point being challenged or rebuked. ‘Abd 


Allah b. ‘Amr’s regard for his sahifah is reflected in his naming it the veracious (al- 


sadiqah). 


149 


Secondly, when the Prophet told his Companions to write for Abu Shah, he said, 
“Write for Abu Shah (uktubu li-abl Shah)f putting his command in the plural form, thus 

opening the way for any number of those present to record the hadlths for Abu Shah. This 

command was issued among a vast gathering of Muslims at the time of the conquest of 
Makkah, yet none of those present enquired about the reason for this order coming after a 
previous prohibition, thus putting in question the assertion that one actually existed at all. 

These instances demonstrate that knowledge of the permissibility of writing down 

the Prophetic hadlths was wide-spread among the Companions during the life-time of the 
Prophet. The following story of ‘Umar b. al-Khattab provides additional proof. ‘Urwah 

reports that ‘Umar b. al-Khattab wanted to write down the sunan (the sayings and actions 
of the Prophet). He consulted the Companions who gave him their approval. He then made 

istikharah , 150 and continued this for a whole month, until one day he told the Companions, 

“I wanted to write down the sunan but I remembered the nations before you who wrote 
some books and devoted their time and lives to them and neglected the Divine Revelation 

sent to them by God, I am not going to mix anything with the Book of Allah.” 151 On 


149 Taqyid, pp. 84-5. 

150 ‘Asking favors.’ Seeking Allah to guide one to the right concerning an important endeavour or decision. 
A two rak'ah prayer is offered for this purpose and certain invocations are read after that. 

151 Bay an, vol. 1, p. 64. 
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assumption that this story is authentic, it supports the validity of the assertion that the 

permissibility of writing down Prophetic hadiths was known widely among the 

Companions. Otherwise, it is unlikely that ‘Umar would have consulted them in the first 
instance, and they would certainly not have given him their consent. Also, we should 

notice that ‘Umar b. al-Khattab only intended to compile the sunan, as had already been 

done with the Qur’an. However, he retracted his intention, owing not to a Prophetic 

prohibition, but rather due to personal misgivings. 

Thirdly, notwithstanding the above, there remains the important issue of whether it 
is possible to reconcile the two narrations of Abu SaTd al-Khudrl with the previous 

evidence which affirms the validity of writing down the Prophetic Hadith. The available 

evidence indicates that these two hadiths were among the earliest hadiths, including the 

fact that Abu SaTd was resident in al-Madlnah from the time of the Prophet’s 

migration. On the other hand the authentic permitting hadiths narrated by Abu 

Hurayrah and ‘Abd Allah b. ‘Amr b. al-‘As were late hadiths. ‘Abd Allah b. ‘Amr 
embraced Islam late and migrated to al-Madinah in the seventh year of hijrah, while 

Abu Hurayrah embraced Islam between the events of al-Hudaybiyah (the al- 
Hudaybiyah 154 covenant was concluded at the end of the sixth year of hijrah) 155 and the 

conquest of Khaybar 156 at the beginning of the seventh year. 157 With regards to Abu 


152 Isabah , vol. 2, p. 32, no. 3196. 

153 Nubala\ vol. 3, p. 60. 

154 A well-known open space located 10 miles from Makkah on the way to Jeddah, that is famous for being 
the place where a truce was reached between the Muslims and the pagan Quraysh. 

155 Hisham 1, vol. 2, p. 308. 

156 For the definition of Khaybar , see page 72, footnote no. 10. 

157 Isabah , vol. 4, p. 203; vol. 3, 328. 
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Shah’s story, the event described took place during the conquest of Makkah which 
happened in the seventh month of the eighth year of hijrah } 58 

It would seem that the Prophetic prohibition was made owing to the following 
considerations: 

First: In order that the first Companions should not be preoccupied with anything besides 
the Holy Qur’an, and in avoidance of the sunan taking a position equal to that of the Holy 

Qur’an: This possibility was the main reason that ‘Umar b. al-Khattab refrained from 
compiling the sunan of the Prophet , 159 and it was for the same reason that‘Urwah erased 

all that he had written, though later he regretted it . 160 

Second: Al-Bukhari and various other leading traditionists report the statement of Zayd b. 
Thabit who was trusted by Abu Bakr al-Siddlq with the task of collecting the Holy 
Qur’an. Zayd was required to exert great efforts in this respect as the Qur’an was written 

on primitive materials such as ‘usub, likhaf, j 161 riqa', aktaj ,] 162 niha/ 6i and others. These 

materials were evidently the only ones available for the recording of Prophetic hadiihs and 
this may have lead to some confusion, resulting in a prohibition against writing hadiihs at 
that time. 

However, this prohibition was not in effect for a lengthy period, and before long 
they were allowed to write down texts besides the Holy Qur’an, i.e. al-tashahhud (an 

138 Hisham 1, vol. 2, p. 389. 

139 See above, p. 105. 

160 Ramhurmuzl, p. 376, no. 353; Taqyid, p. 60, Bay an, vol. 1, p. 75. 

161 Bukhari, k. Fada'il al-Qur’an, ba. no. 3, h, no. 4986. 

162 Ibid., k. al-Tafsir, s. 9, ba. no. 20, h. no. 4679. 

163 TirmidhI, k. al-Tafsir, s. 9, no. 3103. 
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invocation which is recited in the ritual prayers). After that, recording of Prophetic hadlths 
was tacitly and generally permitted, inasmuch as Abu Sa‘Id himself, who reported the first 
Prophetic ban on writing, relates that, “We were not previously allowed to write anything 

except the Qur’an and tashahhud .” 164 Furthermore, it is unrealistic to suppose that the 

Prophet should issue an absolute ban on writing down his hadlths because encouragement 
of the pursuit of knowledge by all possible means is central to the Islamic ethos ; 165 indeed, 

writing is recommended in certain areas, such as the documenting of debts . 166 Al-Khatlb 

al-Baghdadl argues that since debts are to be documented by being written down, lest they 
should be disputed or forgotten, the recording of hadlths becomes more urgent still, since 

they are generally more susceptible to the vicissitudes of memory . 167 Also, a permanent 

Prophetic ban on the recording of his hadlths would be grossly impractical since many of 

them explain and elucidate Qur’anic texts, rules and principles that were, and remain, 
utterly necessary to the lives of the Muslims. Moreover, the Prophet himself instructed his 

Companions, when he was close to death, to bring him a kitab (something to write on), so 

168 • 

that he might dictate to them. In fact, there is much evidence of the Prophet’s dictation: 
Umm Salamah, the Prophet’s wife, said, “The Prophet called for a skin to be brought, and 


164 Dawud, k. al-'Ilm, ba. no. 3, h, no. 3648; TaqyFd, p. 93, 

165 Q. 58:11 & 9:122. 

166 Q. 2:282: 




167 Taqyld, p. 71. 
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‘All was sitting with him. The Prophet carried on dictating to ‘All until the face and back 


169 


of the skin were filled.” Consequently, the practice of writing hadUhs became 


widespread. Even Goldziher says, “Many a companion of the Prophet is likely to have 


carried his sahifah with him and used it to dispense instruction and edification to his 


circle.” 


170 


The practical stance of the Companions regarding the writing down of 
the Hadith 

The practical stance of the Companions gives one the impression that the writing 
down of hadUhs was a very common and valid practice, inasmuch as even those who 

narrated the prohibition, if indeed that is verified, practiced the writing down of hadUhs 

themselves. It also gives us some indication as to what action in actual fact resulted from 
the previous debate. 

First: The stance of those who narrated the Prophet’s permission to write: 

1. ‘Abd Allah b. ‘Amr b. al-‘As: 

‘Abd Allah b. ‘Amr b. al-‘As is understood to have written down a great many 
hadlths xix and was proud of his sahifah , 172 This sahifah was so famous that al-Khatlb al- 

• • 17a 

Baghdadi allocated a whole section of his book to its discussion, and Abu Hurayrah 


168 Bukhari, k. al-'llm, ba. no. 39, h. no. 114. 

169 Imla’, p. 12. 

170 Goldziher, vol. 2, p. 22. 

171 See above, p. 77. 

172 Taqyld, pp. 84-5. 

173 Ibid. 


109 


PART I: Chapter 2 


also attested to the existence of this document. 174 Moreover, it was reported that‘Abd 

Allah b. ‘Amr b. al-‘As would dictate hadlths to his disciples. Abu Sabrah said, “‘Ubayd 
Allah b. Ziyad used to ask about the hawd (basin) of the Prophet Muhammad and rejected 
its existence, after asking Abu Barzah, al-Bara’ b. ‘Azib and ‘A’idh b. ‘Amr and another 
man.” As a result, Abu Sabrah said [to ‘Ubayd Allah], “I am going to relate to you an 
account (hadith) which will remove your doubts. Your father [Ziyad] once sent some 
money with me to Mu‘awiyah. I met ‘Abd Allah b. ‘Amr who told me about what he had 
heard from the Prophet. He dictated it to me and I wrote it down. I did not add or remove 

a letter ...” 175 

2. Anas b. Malik: 

Al-Nadr and Musa, the sons of Anas b. Malik, narrate that their father told them to 
learn and write down the sayings ( hadShs ) and actions ( sunan ) of the Prophet. 176 He said, 
“We did not appreciate the ‘knowledge’ of those who did not write their knowledge 

177 

down.” Anas’s disciples also used to take dictation from him. Ibn Sinan said, “I came in 
a delegation from Anbar to al-Hajjaj b. Yusuf in order to complain against his governor 

— — 178 

Ibn al-Rufayl. I entered his diwan, where I saw an old man amongst a group taking 
dictation from him. I enquired and I was told that he was Anas b. Malik.” 179 

3. Rafi‘ b. Khadlj: 


174 See above, p. 77. 

175 Musnad 1, vol. 2, pp. 162-3, Ahmad Shakir has exhaustively examined it, and further, proved its 
authenticity beyond reasonable doubt in al-Musnad (Musnad2), vol. 10, pp. 20-3. 

176 Taqyld, p. 96. See also Muslim, k. al-fmam, h. no. 54. 

177 Taqyld, p. 96. 

178 A seated teaching area. 

179 Baghdad, vol, 8, p. 259. 
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Raff mentions that he had written hadihs in his possession, however, he did not 

identify the writer of these hadihs. Naff b. Jubayr reported that Marwan b. al-Hakam 
addressed people and made mention of Makkah and its inhabitants and its sacredness, 
while making no mention of Madlnah, its inhabitants and its sacredness. Raff b. Khadij 

called to him and said, “What is this, that I hear you making mention of Makkah and its 
inhabitants and its sacredness, but you did not make mention of Madlnah and its 

inhabitants and its sacredness, when the Apostle of Allah also declared sacred [the area] 

between its two lava lands? And we have a record of this with us written on khawlanl 

leather. If you like, I can read it out to you.” Thereupon Marwan became silent, and then 

180 

said, “I too have heard some part of it.” 

# 

4. Abu Hurayrah: 

Some reports say that Abu Hurayrah had a compilation of hadihs. Al-Fudayl b. 
Hasan b. ‘Amr b. Umayyah on the authority of his father narrates that his father mentioned 
a hadihs in the presence of Abu Hurayrah, who denied it. The narrator told Abu Hurayrah 
that he had in fact heard it from him. On hearing this, Abu Hurayrah asked him to come to 

his house where he kept his collection of written hadihs : They checked this collection 

181 

where they found the hadith at issue. Ahmad Ibn Hanbal propounds a good argument 

for the assertion that the disciples of Abu Hurayrah contributed to writing his collections 
of hadihs} 82 

Second: The Stance of those who narrated the prohibiting hadihs : 


180 Muslim, k. al-Hajj, h. no. 457; Musnad 1, vol. 4, p. 141; Taqyld, pp. 71-2. 

181 Bay an, vol. 1, p. 74. 

182 'Ilal, vol. 1, p. 43. Ibn Hajar mentioned another argument in his book Path, vol. 1, p. 207. See also Nizam, 
vol. 2, p. 246. 


Ill 



PART I: Chapter 2 


1. Abu SaTd al-Khudri: 

It is reported that he recorded various things besides the Holy Qur’an. Abu al- 
Mutawkkil reports that Abu Sa‘Id said, “We did not write anything except the Qur’an and 

183 

al-tashahhud” Al-Khatlb says that there is no difference between al-tashahhud and 
other knowledge, which therefore, by implication, broadens the scope of permissible 

• — 184 

writing to include the HadSh. It seems that Abu SaTd also wrote a Prophetic hadith and 

sent it to Ibn ‘Abbas. Muslim reports in his Sahih that Abu Nadrah narrated, “I asked Ibn 
‘Abbas about gold and silver. He asked, ‘Is it hand to hand exchange?’ I said, ‘Yes,’ 
whereupon he said, ‘There is no harm in it.’ I informed Abu SaTd about it, telling him 
that I had asked Ibn ‘Abbas about it, and that he said, ‘Is it hand to hand exchange?’ and 
that I had said, ‘Yes,’ whereupon he had said, ‘There is no harm in it.’ Abu SaTd then 
asked, ‘Has he said that? I will soon write to him, and he will not give you this fatwa 

1 or 

(religious verdict).”’ It would appear that, had Abu SaTd written to him, he would have 

quoted some of the Prophetic hadlths regarding this matter in his support. 

2. Abu Hurayrah: 

186 

His stance has been previously discussed- 

3. Zayd b. Thabit: 

He was the first Companion to write a book concerning the law of inheritance 
{fara'id). Al-Zuhrl said, “Had Zayd b. Thabit not written the book on the law of 


183 Dawud, k. al-‘Jlm, ba. no. 3, h. no, 3648; Taqyld, p. 93. 

184 Taqyld, p. 93. 

185 Muslim, k. al-Musaqah, h. no. 99. 

186 See above, p. 111. 
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1 87 

inheritance ( al-fara’id ), people would have lost knowledge of it.” The introduction of 

1 88 

this book is still preserved in al-Tabarani’s al-Mu‘jam al-kabir. This book was also 
narrated by his son, Kharijah b. Zayd b. Thabit, and is also one of Ibn Khayr al-IshbilFs 

1RQ 

narrations. Zayd also wrote about the inheritance of a grandfather in accord with the 

instructions of ‘Umar b. al-Khattab , 190 and it seems that Zayd allowed his disciples to 

write down his narration. Kathlr b. Aflah said that, “We used to write at Zayd b. Thabit’s 
residence ,” 191 indicating that Zayd did not object to this practice. 

Such cases, especially those involving narrators of the prohibition, show that the 
practice of writing hadlths was widely accepted and practiced by Companions, all of which 
supports the case for its permissibility. 

It can thus be concluded that the Prophet’s instructions in this regard did play a 
significant role in the preservation of his HadSh. 


187 Nubala’, vol. 2, p. 436. 

188 TabaranI MK, vol. 5, p. 134, no. 4860. 

189 Ishblll, p. 263. 

190 Daraqutnl, k. al-Fra’d, vol. 4, p. 46, h. no. 4095. 

191 Taqyld, p. 102. 


113 



THE PROPHET’S LETTERS THAT WERE WRITTEN 
TO ASSIST IN ESTABLISHING THE SUNNAH IN 

OTHER REGIONS 







PART I: Chapter 2 


SECTION 5 

THE PROPHET’S LETTERS THAT WERE WRITTEN TO 
ASSIST IN ESTABLISHING THE SUNNAH IN OTHER 

REGIONS 

In the previous section, we discussed the Prophet’s permission, and indeed 
instruction, to his Companions to write down his hadlths. We concluded by clarifying the 

impact of this on the Companions and its result, which was the widespread practice of 
recording hadlths, to the extent that some of them compiled books. In this section we shall 

discuss another approach that was adopted by the Prophet in order to spread and preserve 
his Sunnah, namely the dispatching of letters to various regions outside of Madmah. These 

letters contain numerous explanations of the rulings of the Prophetic Sunnah regarding, for 
example, ritual questions, business transactions, legal penalties, the propagation of Islam, 

etc. 


The Prophet’s letters to various leaders and communities are generally considered 
to be an important aspect of the propagation and establishment of the Prophet’s Sunnah 
outside Madlnah. The principal books, including books of Sirah and Islamic history 

contain many details of the Prophet’s letters, including, for instance, Ibn Ishaq’s account 
(d. 151/768), in which he mentions many letters. 192 Al-Qasim Ibn Sallam (d. 224/838) 

does the same in his book al-AmwH ; 193 Ibn Sa‘d (d. 230/844) reports more than a hundred 

letters that were directed from the Prophet to various kings, leaders and communities, 194 as 
does al-Tabari (d. 310/922) who mentions various letters in his book Tar Bill al-umam wa 

192 Hisham 1, vol. 2, pp. 525, 542-3, 589-90, 593-6 & 606-8. 

193 Amwal, pp. 28-32, 35, 39, 244-64 & 447-50. 

194 Ibn Sa‘d, vol. 1, pp. 258-91. 
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al-muluk X95 Beside these, we find other scholars 196 writing on the same topic. 

Furthermore, principal books of Hadfih are unanimous in mentioning the Prophet’s letters, 
for instance Musitad Ahmad , 197 Sahlh al-BukharT, m Sahlh Muslim , 199 Sunan Abi 

Dawud , 200 Sunan al-Nasa’i ; 201 Sunan al-Tirmidhi 202 Sunan Ibn Majah , 203 etc. Yet the 
attention paid to the Prophet’s letters goes back to the period of the Companions and their 

A 

followers. ‘Amr Ibn Hazm al-Ansarl d. 50/670 compiled some of the Prophet’s letters in 


a book. 205 Ibn ‘Abbas d. 68/687 collected some copies of the Prophet’s letters along with 

their replies. 206 ‘Urwah Ibn al-Zubayr d. 94/712 attempted to collect the Prophet’s letters, 

some of which are mentioned in Abu ‘Ubayd al-Qasim b. Sallam’s book. 207 Marsden Jones 

states, “We do not have evidence that ‘Urwah wrote a special book on the Prophet’s 
biography. However the numerous citations from ‘Urwah in the books of Ibn Ishaq and al- 

Waqidl definitely prove that he was the first one to record the Prophet’s biography in the 
form in which it was later known.” 208 Finally, Ibn Ishaq said, “Yazid b. Ab! Habib al-Misrl 

told me that he found a book in which was a memorandum containing the names of those 


195 Tabari, vol. 3, pp. 237-50. 

196 Such as al-Ya'qQbl (d. 282/895) in his book al-Tarlklt; Ibn Kathlr (d. 774/1372) in his book al-Bidayah 
wa al-nih ayah\ Muhammad al-Ansari (d. 783/1381) in his book al-Misbah al-mudi) al-Qalqshandl (d. 
821/1418) in his book Sitbh al-a‘sha fi sina'at al-insha’-, al-MaqrlzI (d. 845/1441) in his book Imta‘ al- 
asma‘\ Ibn Tulun (d. 953/1546) in his book Vlain al-sa’ilm ‘an kutub sayyd al-mursalm. 

197 Musnad i, vol. 1, p. 262 & vol. 4, pp. 74-5. 

198 K. Bad' al-wahi, ba. no. 6; k. al-Maghazf, ba. no. 82; k. al-Tafsir, s. al-‘lmraan , ba. no. 4. 

199 K. al-Jihad yva al-siyar, ba. no. 26, h. no. 74, ba. no. 27, h. no. 75; k. al-Libas wa al-zmah, ba. no. 13, h. 
no. 56-8. 

200 K. al-khatam, ba. no. 1, h. no. 4214-5. 

201 K. al-Zmah, ba. no. 47, h. no. 5201. 

202 K. al-lsti’dhan, ba. no. 23-5, h. no. 2716-8. 

203 K. al-Zakah, ba. no. 9, h. no. 1798; ba. no. 11, h. no. 1801; ba. no. 13, h. no. 1805. 

204 Usd, vol. 3, p.711-2. 

205 This book was narrated by his son and printed with Ibn Tulun’s book riant al-sa’ilm ‘an kutub sayyid al- 

mursalm, PP. 143-54. 

206 Zayla‘1, vol. 4, p. 420. 

207 Amwal, p. 246-54 & 257-60. 

208 WaqidI, vol. 1, p. 21. 
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whom the Apostle sent to the countries and kings of the Arabs and non Arabs and what he 
said to his Companions when he sent them. I sent it to Muhammad b. Shihab al-Zuhri [51- 

124 AH] and he recognized it.” 209 

On further scrutiny of the texts of the letters mentioned in the books just cited, we 
find them serving a mixture of purposes including: calling to Islam; proposing a covenant; 
explaining the creed of Islam and the Sunnah , etc. The main reason for the gathering of the 
letters of the Prophet by the above mentioned scholars was simply that frequently these 
letters were official documents written at the Prophet’s behest. 

Therefore, this section will involve a search of the relevant Islamic literature for the 
letters which illustrate the extent of the Prophet’s endeavours in the preservation of his 
Sunnah by its propagation and establishment outside Madlnah, and their examination. 

The letters related to this issue are too numerous to mention here. However, we can 
usefully confine ourselves to discussing a relevant cross-section of the Prophet’s letters, 
which clarify for us his role and contribution in the preservation of his Sunan, as for 

example, is the case regarding his letters relating to zakah. 

• • • 210 

The order to pay zakah occurs in the Qur’an in many different places, though 

simply in the form of a general command. In other words, no specific instructions are 
given regarding the time of payment, the amount to be payed and the different types of 
zakah such as gold, silver, crops and animals. There are other questions which one might 

209 Hisham 1, vol. 2, p. 607. 

210 See Alfa?, entry: (j ^ j) 
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ask, but one can not find answers to them in the Qur’ an. Thus it was incumbent on the 
Prophet himself to illustrate zakah in detail, not only in Madinah, but by sending letters to 
other regions and countries outside al-Madinah regarding this matter. The letters related to 
zakah can be described into three types: 

A. The letters the contents of which are known and are related to zakah, as well as to other 
Islamic teachings such as the Creeds of Islam, sunan, etc. 

B. The letters the contents of which are known and which are specifically related to zakalj. 

C. The letters which are only briefly referred to and the contents of which are unknown to 
us. 


Below is an alphabetical list of the names of the places and tribes to which the 


Prophet sent letters: 


1. Bahrain. 21 

2. Daba’. (located between Oman and Bahrain according to Ibn Sa‘d’s report. 


212 


However, today it is located on the coast of the united Arab emirates. 


213 


3. Dumat al-Jandal. 


4. Hadramawt. 


214 


215 


5. Himyar. (to the kings of Himyar). 216 Al-Bayhaqi narrated the same letter with some 


additional information. 


217 


6. Al-Sif and al-Sahl. 


218 


219 


7. Tribe of Banu Aslam. (in al-Kufah). 

8. Tribe of Bahilah (in BIshah). 


220 


221 


222 


9. Tribe of Banu al-Harith b. Ka‘b. 

10. Tribe of Banu al-Hurqah from Juhaynah. 


223 


11. Tribe of Banu Judham. 


224 


211 Ibn Sa‘d, vol. 1, p. 263, vol. 4, p. 360. 

212 Ibid., vol. 7, p. 101. 

213 IVatha’iq, p. 164. 

214 Ibn Sa‘d, vol. 1, P. 335. 

215 Ibid., P. 287. See also Misbah, P. 397. 

216 Hisham 1, vol. 2, p. 589. 

217 BayhaqI, vol. 4, pp. 89-90. 

218 Ibn Sa‘d, vol. 1, p. 354. 

219 Ibid. 

220 See Ibid., vol. 4, p. 302; p. 309. 

221 Ibid., vol. 1, p. 284; Misbah, p. 383. 

222 Hisham 1, vol. 2, pp. 594-6. 

223 Ibn sa‘d, vol. 1, p. 271-2. 


117 



PART I: Chapter 2 


225 

12. Tribe of Band al-Jurmuz. 

13. Tribe of Banu Kalb. 226 

14. Tribe of Banu Madhhij (in Kindah). 227 

15. Tribe of Banu Murad. 228 

16. Tribe of Banu Sa‘d Hudhaym from Quda‘ah. 229 

17. Tribe of Banu Sa‘d Ibn Bakr. 230 

18. Tribe of Banu Zubayd. 231 

19. Yemen (to the Prophet’s governors in Yemen). 

In addition to the above, there is an important letter the Prophet was planing to send 
to all of his governors before he died. ‘Abd Allah b. ‘Umar said, “The Apostle of Allah 

wrote a letter about sadaqah (zakah) but it was not sent to his governors as he died before 

this was accomplished. He kept it in the sheath ( ghimd) of his sword. So Abu Bakr acted 
upon it until his death, and then ‘Umar acted upon it until he too died. It contained,... 

5 55233 


224 Ibid., p. 270. 

225 Ibid., p. 271-2. 

226 Ibid., p. 335. 

227 Ibid., p. 327. See also Hisham 1, vol. 2, p. 583; Ibn Sa‘d, vol. 6, p. 68. 

228 Ibn Sa‘d, vol. 1, p. 327. See also Hisham 1, vol. 2, p. 583. 

229 Ibn Sa‘d, vol. l,p. 270. 

230 DarimT, k. al-Taharah, ba. no. 1, h. no. 656. 

231 Ibn Sa‘d, vol. 1, p. 327. See also Hisham 1, vol. 2, p. 583. 

232 Watha’iq, pp. 200-201. The author cites this letter from: Imta‘ nl-asma' (manuscript), by al-MaqrizI (d. 
845/1441), p. 1039 and al-Watha’iq al-siyasiyah al-yamaniyyah, by aI-Akwa‘ al-Hawall, pp. 97-8. 

233 Dawud, k. al-Zakah, ba. no. 4, h. no. 1568; Tirmidhi, k. al-Zakah, ba. no. 4, h. no. 621; Ibn Majah, k. al- 
Zakah, ba. 7, h. no. 1798, ba. 13, h. no. 1805. 
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A table of a brief account of what is contained in the above letters: 


1. Zakah on grazing camels: 
The nisab 234 


Any number above 120 


What 

0 — 

1 shaft 
shatan 

thalathu-shiya h 
grba ‘u-shiyah 
1 lbnat-mdkhad 
If there is not, then 

Ibn-lab un 

1 Ibnat- lab un 

1 hiqah 

1 jadha ‘h 

2 Ibnata-l ab un 
2 hi qatan 

Ibnat-lab un 


every 


camels or hiqah for 


Glossary 


1 ewe 


2 ewes 

3 ewes 


4 ewes 


a she-camel in its second year 


a male-camel in its third year 

a she-camel in its third year, 
a she-camel in its fourth yea r. 
a she-camel in its fifth year 
two she-camel in their third year 
two she-camel in their fourth year 


ever 



2. Zakah on grazing sheep: 
The nisab 


0-39 
40 -120 

121 -200 

200-300 

Any number above 300 


What is due 


0 — 

1 shah 
shatan 


(1 ewe) 
(2 ewes) 


thalathu-shiyah (3 ewes) 

1 shah for every one hundred 


3. Zakah for Cows: 

The nisab 
On every 5 cows 
30-39 



Any number above 40 


What is due 
1 shall 

1 tab I 
1 musinah 
1 tabl‘ for every forty 


Glossary 


ewe 


a cow in its second year 


a cow in its third vear 


4. The zakah on agricultural produce: 

A tenth is payable on produce watered by rains, springs or any other natural means, 
and a twentieth on produce watered by irrigation, if the total quantity is five awsuq (yvisq 
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or wasq: camel-load ) or more. If it does not reach the amount of five camel-loads, no 
zakah is due on it. 

5. The zakah on gold and silver coinage: 

Zakah is due on twenty dinars (of gold coin in weight), as it is due on five awaq 

(two hundred dirhams of silver in weight). When the former reaches twenty, half a dinar is 
payable. When the latter reaches two hundred, five dinars are payable. 

6. Other instructions given by the Prophet in his letters: 

$ Zakah is the obligation of Allah, which Allah has imposed on the Muslims. 

$ Al-sadaqah (zakah) is not lawful to be paid to Muhammad and his relatives. 

However, it is lawful for the poor of Muslims and Ibn al-sabd (a traveler whose 

money has run out). 

$ No zakah is due on house goods. 

6 s If any one wants to pay more than is stipulated, that is good for him. 

3s An old sheep, one which has a defect in the eye or is thin and male goats are 
not to be accepted as zakah unless the collector wishes. 

3s Those animals which are in separate flocks are not to be brought together, and 
those animals which are in one flock are not to be separated out of fear of paying 

236 

more zakah on them. 

3s Regarding property belonging to two partners, they can make claims for 

^17 

restitution from one another with equity. 

3s Zakah is to be collected from the place where the property is normally present. 


234 The minimum quantity for the payment of zakah. 

235 Ibn Manzur, under the article (J ^ j ). 

236 A man, for instance, has forty goats in one flock, and forty in another flock. Thus one goat is payable on 
each of these flocks. If when the collector comes, he combines both the flocks, and therefore pays only one 
goat, this would be deception and is, therefore, forbidden. This is an example of combination. It is also 
prohibited to separate them when combined together in one flock. For instance; two partners have two 
hundred and one goats in one flock. Thus three goats are payable; when collection falls due, they separate the 
goats and thus each of them pays only one goat. 

237 For instance; two partners have forty sheep in one flock, each owning twenty sheep, and the collector 
takes one sheep on the forty. The price of the one sheep is divided between them equally. 
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& There is to be no collecting of zakah from a distance, nor must people who own 
property remove it far away. 238 

It should be noted that all of the above instructions and commands that are 
mentioned in the Prophet’s letters, are considered to be Sunnah. Further, we should bear in 
mind that the above summary does not include all the details relating to zakah because the 

letters that have been mentioned are intended to be no more than examples. It is also worth 
adding, that the above details do not contradict what is mentioned regarding zakah in the 

principal books of Hadkh, such as Sahlh al-Bukhari, Sahlh Muslim, Sunan AbJDawud, 

Sunatt al-Nasa’T, Sunan al-Tirmidlti, Sunan Ibn Majah, Sunan al-Darimi, Muwatta’ 

Malik and MusnadAhmad b. Hanbal. 

It can thus be concluded that these instructions regarding zakah came to prevail and 
to be followed in a variety of regions. Furthermore, since these letters not only contain 
many of the hadlths pertaining to zakah, but also include hadlths relating to many other 

aspects of Islamic teaching, including: fasting; pilgrimage; doctrine; business transactions; 
the question of penalties etc., a similar conclusion can be drawn regarding their prevalence. 

In conclusion, the letters of the Prophet were clearly a factor which played a 
significant role in preserving the Sunnah, inasmuch as they enabled the people to attain a 
clear understanding of what is required in zakah and to fulfill its obligations correctly. 


238 The original Arabic words are Uz ‘to pull’ and LSZ ‘to be at a distance’. This means that the collector 

of zakah should not stay at a considerable distance from the animals, and, in addition, he must not make 
people bring their animals to him -he must go to the owners of the animals in order to collect zakah. 
Similarly, the people must not remove their animals to a distance when they are aware that he is coming to 
collect zakah. This hadkh in effect insists that the collector of zakah should not put the people to hardship, 
nor should they hamper him; both parties should give due consideration to the other. 
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SECTION 6 

THE PROPHET’S DISPATCHING OF EDUCATIONAL 
MISSIONS FOR THE PROPAGATION OF HIS SUNNAH IS 

OTHER REGIONS 

In the previous section we mentioned examples of the Prophet’s letters to 
neighbouring towns and regions that contain several examples of the teachings of the 
Sunnah. Those who bore these letters were not ignorant of the Prophetic teachings and 
instructions that they contained. Indeed, they were expected to possess sufficient 
knowledge to be able to clarify what was contained in these letters and to answer any 
questions that might be raised by those to whom the letters were sent. In this regard, they 
resembled the envoys and ambassadors of the present. This was particularly important due 
to the content of the letters being general and brief on occasion, and as such demanded 
explanation and clarification by the messengers, who were in fact teachers as well. This 
being the case some of the letters mentioned in the previous section can serve as useful 

examples in this section. 

The Prophet was very keen to propagate the teachings of the Qur’an and Sunnah, 

and sent a number of messengers to neighbouring towns and regions in order to instruct 
people regarding these key sources. Some of the Companions complained to him of the 
bad treatment which they suffered on arrival, but the Prophet insisted that this was not to 
deter them: ‘Uqbah b. ‘Amir narrates that he said to the Prophet “You send us out and it 

happens that (on occasion) we have to stay with such people as do not entertain us. What 
do you think about this?” He said to us, “If you stay with some people and they entertain 
you as they should a guest, accept their hospitality, but if they do not, take the right of the 
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guest from them.” 239 He also endeavoured to make this process successful insofar as he 
would order the people to whom his messengers were dispatched to obey them and offer 

their support. For instance, he wrote a letter to the people of Hajar which runs as follows, 
“... When my messengers reach you, you should obey them and offer them support in the 

240 

matter (concerned) and the way of Allah ... .” He also recommended that his 

messengers should be treated well. Ibn Sa‘d narrates that, in the letter that the Prophet 
wrote to the people of Yemen he not only informed them about the teachings of Islam and 
the zakah of cattle and money, but also recommended them to treat his Companions and 

ii 241 

messengers well. 

This enthusiasm on the part of the Prophet for the dispatching of messengers did 
not begin at the time of his arrival in Madlnah, but was already in evidence during his time 

in Makkah. When Islam spread amongst the Ansar households, they sent a man to the 
Prophet with a letter which read, “Send to us a man who can teach us about religion and 
how to recite the Qur’an.” The Prophet sent Mus‘ab b. ‘Umayr. 

After his emigration to Madlnah, the Prophet continued to pursue his endeavour in 

an expanded form. He would send messengers to teach people in answer to the demands 
made by Muslims who had newly embraced Islam, and were thirsty to learn the Qur’an 

and Siinnah and also purely of his own volition. The following cases are examples of this: 


239 Bukhari, k. al-Mazalim wa al-qhasb, ba, no. 18, h. no. 2461; Muslim, k. al-Luqatah, h. no. 17; Dawud, 
k. al-At'imah, ba. no. 5, h. no. 3752; Ibn Majah, k. al-Adab, ba. no. 5, h. no. 3676; Musnad 1, vol. 4, p. 149. 

240 Ibn Sa‘d, vol. 1, p. 275-6. 

241 Ibid., p. 264. 

242 Ibid., vol. 3, p. 118. 
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1. A delegation from Banu Kilab visited the Prophet and said, “Al-Dahhak b. Sufyan 
came to us with the Book of Allah and your Sunnah, which you ordered him to do ... ” 243 


2. A group of people from ‘ Adal and al-Qarah arrived in Madinah in the third year, after 

the battle of Uhud, and said to the Prophet, “O Apostle of Allah, we are a people who have 
embraced Islam, so send with us some of your Companions to teach us about our religion, 
teach us how to recite the Qur’an and inform us about the teachings of Islam.” The Prophet 

sent six of his Companions, namely: Marthad b. Abi Marthad al-Ghanawi, Khalid b. al- 

Bukayr al-Laythl, ‘Asim b. Thabit b. Abi al-Aqlah, Khubayb b. ‘Adi, Zayd b. al-DIthinnah 

2 ^ A 

b. Mu‘awiyah and ‘Abd Allah b. Tariq. Although the word Sunnah is not actually used, 

the ‘teachings of Islam’ that are referred to obviously include the Sunnah. 

3. It has been reported on the authority of Anas b. Malik that some people came to the 

Apostle of Allah and said to him, “Send with us some men who may teach us the Qur’an 
and the Sunnah .” Accordingly, he sent seventy men from the Ansar, who were called the 
Reciters and among them was my maternal uncle Haram, with these people, but they fell 

upon all of them and killed them before they reached their destination. 245 In face of this 

tragedy Allah’s Apostle recited qunut for a period of one month, invoking Allah to punish 

246 



made ‘Attab b. Usayd a deputy ruler of Makkah. He asked Mu‘adh b. Jabal to stay with 


243 Ibid., vol. 1, p. 300. 

244 Hisham 1, vol. 2, p. 169. 

243 Muslim, k. al-Imarah, h. no. 147; Musnad 1, vol. 3, p. 270. 
246 Bukhari, k. al-Witr, ba. no. 7, h. no. 1002. 
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him (in order for him) to teach people about religion and to teach them the Qur’an.” 247 It is 

noteworthy that the teaching of the Qur’an entails that the Sunnah also be taught, as was 
discussed in the first section of the first chapter. 

5. Anas b. Malik reported that a group of people of Yemen came to the Prophet and said, 

“Send with us a man who will teach us the Sunnah and Islam.” Whereupon the Prophet 
caught hold of the hand of Abu ‘Ubaydah and said, “He is the man of trust of this 

ummah.” 248 At a later date, the Prophet sent Mu‘adh b. Jabal and Abu Musa to Yemen. 249 

Some Companions of Mu‘adh b. Jabal said, “When the Apostle of Allah intended to send 
Mu‘adh b. Jabal to Yemen, he asked, ‘How will you judge when the occasion of deciding a 
case arises?’ He replied, ‘I shall judge in accordance with Allah’s book.’ He asked ‘(What 
will you do) if you do not find guidance in Allah’s book?’ He replied, ‘(I will act) in 
accordance with the Sunnah of the Apostle of Allah.’ He asked, ‘(What will you do) if you 
do not find guidance in the Sunnah of the Apostle of Allah and in Allah’s book?’ He 
replied, ‘I shall do my best to form an opinion and spare no pains (ajtahidu raylwa la 

alu)' .. .” 25 ° Furthermore, Ibn ‘ Abd al-Barr states, as narrated by Ibn Ishaq, “The Prophet 
sent Mu‘adh b. Jabal as a judge over al-Janad in Yemen, and to teach people the Qur’an 

251 • 

and the teachings of Islam ... .” Al-Tabari, on the authority of al-Laythl, states that, 
“The Prophet, after his arrival from hajj, divided Yemen into a number of regions and 



247 Hisham 1, vol. 2, p. 500. 


248 Muslim, k. Fada'il al-Sahabah, h. no. 2419. 

249 Musnad 1, vol. 4, p. 397. 

250 Dawud. k. al-Aqdyah, ba. no. 11, h. no. 3592-93; TirmidhI, k. al-Ahkam, ba. no. 3, h. no. 1327-8; 
Darimi, al-Muqaddimah, ba. no. 20, h. no. 168; Musnad 1, vol. 5, pp. 230, 236,242. 

251 Isti'ab, vol. 3, pp. 336-7. 
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appointed rulers over it..., Mu‘adh was the teacher who traveled around in the regions of 

252 

Yemen and Hadramawt.” 

6. The Prophet also sent al-‘Ala’ b. al-Hadraml to the people of Oman after they had 
embraced Islam with the task of instructing them in the teachings of Islam. 253 

Even the military commanders that were sent by the Prophet to propagate Islam and 
fight the enemy, were also ordered by the Prophet to teach people the Qur’an and Sunnah 

at the same time and indeed, as a prelude to any engagement. (See above, p. 27, no. 2, 
under the title of ‘The use of the word 1 sunnah 1 by the Prophet’) 

The teaching of the Qur’an and Sunnah was not a task that was restricted to 
messengers dispatched by the Prophet: the delegations which came to Madinah would 

usually stay there for some days, and as such had the chance to leam the Qur’an and 

Sunnah from the Prophet and his Companions. Following this, they would return to teach 
their people what they had leamt, in addition to the Prophet’s specific recommendations, as 
evidenced by the following: 

1. Dimam b. Tha'labah returned to his people after he had been taught by the Prophet, and 

nr i 

informed them of the orders and prohibitions of the Prophet. 

2. Salamah al-Jarml embraced Islam and stayed with the Prophet for some time. When he 

went back to his people, he taught them what he had leamt from the Prophet. He said, “He 
orders you to do such and such a thing and prohibits you from doing such and such a thing. 


252 Tabari, vol. 4, p. 38. 

253 Ibn Sa‘d, vol. 1, p. 351. 

254 Ibid., p. 299. 
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When the time for prayer comes up, one of you should call the adhrn , and the one among 

occ 

you who knows the most Qur’an should lead you in prayer.” 

3. As mentioned above, the Prophet ordered the delegation of ‘Abd al-Qays to do four 
things, and forbade them from four things, he further said, “Memorize them and tell them 

256 

to the people whom you have left behind.” 

4. Malik b. al-Huwayrith said, “I came to the Prophet with some men from my tribe and 
stayed with him for twenty nights. ... When he realised our longing for our families, he 

257 

said to us, ‘Go back and stay with your families and teach them ... 

It is clear that these messengers who were sent by the Prophet played an important 
role in spreading and establishing his Sunnah far afield. 


255 Ibid., p. 336. 

256 See p. 75. 

257 Bukhari, k. al-Adhm, ba. no. 17, h. no. 628. 
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SECTION 7 

THE PROPHET’S TEACHING OF THE INCOMING 
DELEGATIONS AND THEIR INSTRUCTION IN THE 

SUNNAH 

In the section dealing with the Prophet’s exhortation and instruction of his 
Companions to memorize Hadlth , we concluded that the delegation of ‘Abd al-Qays 

embraced Islam early, and that the delegation came to Madlnah in the first years of the 

258 • • 

Prophet’s residence there. In addition, Ibn Ishaq mentions the delegation of Muzaynah 

259 

which arrived in the fifth year of hijrah. However, not many delegations came to 

Madlnah until after the conquest of Makkah in 8 AH. ‘Amr b. Salamah says, The 

Arabs [other than the Quraysh] delayed their conversion to Islam until the conquest of 
Makkah. They used to say, ‘Leave him [i.e. Muhammad] and his people Quraysh. If he 
overpowers them, then he is a true Prophet.’ So when Makkah was conquered, every tribe 

rushed to embrace Islam... .” Ibn Ishaq says, “The Arabs were waiting to see what the 

reaction of the Quraysh towards Islam would be and what the Prophet would do in 
response. This is because the tribe of Quraysh was the leading tribe and a source of 
guidance to the people, the custodians of the holy house of Allah and the pure descendants 

of the Prophet IsmaTl b. Ibrahim. The leaders of the Arabs did not deny these facts. 

Quraysh was also the tribe that declared war on the Prophet. When Makkah was 
conquered, the Quraysh surrendered and embraced Islam, and as a result, it was clear to the 
other Arabs that they had no power to fight the Prophet or to even harbour any hostility 
against him, thus, they entered into Islam, as Allah said, ‘in crowds,’ from all directions. 

238 See above, pp. 75-6. 

259 Ibn Sa‘d, vol. 1, p. 291. 

260 Bukhari, k. al-Maghazi, ba. no. 53, h. no. 4302; Ibn Sa‘d, vol. 1, p. 336. See also Musnad 1, vol. 5, p. 30. 
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Allah said to his Apostle, ‘When there comes the help of Allah and victory, and you see 

that the people enter Allah’s religion in crowds, so glorify the praises of your Lord, and 

261 

ask His forgiveness.’” Indeed, 9 AH was subsequently named the ‘year of the 

, , >262 
delegations. 

It seems that the number of these delegations was very high as is clear from both 
the astonishment expressed by ‘Urwah b. al-Zubayr and the suggestion made by ‘Umar b. 
al-Khattab. The former said to ‘A’ishah, “... I am indeed astonished at your knowledge of 

medicine, how is this and where did you get it from? ‘A’ishah tapped him on his shoulder 

and said, ‘The Prophet used often to be ill in the final years of his life, and the Arab 
delegations used to come to him from all directions and prescribe treatments for his 

illnesses. It was I who would prepare these medicines for him.’” The latter saw a silken 
cloak being sold at the gate of the Mosque and said to Allah’s Apostle, “I wish you would 
buy this to wear on Fridays and also on occasions of the arrivals of the delegations.” 264 

Ibn Sa‘d mentions in his Tabaqat that more than seventy delegations came to the 

Prophet. 265 Ibn Hisham narrates in his STrail, on the authority of Ibn Ishaq (d. 151/768), 

266 

which precedes Ibn Sa‘d’s work, detailed accounts of a number of the delegations. 


261 Hisham 1, vol. 2, p. 560, citing Q. 110. 

262 Ibid., pp. 559-60. 

263 Musnad 1, vol. 6, p. 67. 

264 Bukhari, k. al-Jumu'ah, ba. no. 7, h. no. 886, k. al-Hibah, ba. no. 27, h. no. 2612, k. al-Libas, ba. no. 30, 
h. no. 5841; Muslim, k. al-libas wa al-Ziynah, h. no. 6; Dawud, k. al-Salah , ba. no. 219, h. no. 1076, k. al- 

Libas, ba. no. 10, h. no. 4040. 

265 Vol. l,pp. 291-359. 

266 Hisham 1, vol. 2, pp. 560-98. 
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The delegations would take residence in different locations in Madlnah. 267 The 

• 268 

number of people in these delegations varied a great deal. Furthermore, the delegations 

o/:n 

would stay in Madlnah for widely varying periods, in order to leam from the Prophet 

and his Companions. Some of these delegations arrived in obedience to a command from 
the Prophet, as was the case with the delegation of ‘ Abd al-Qays and also that of al- 

Harith b. Ka‘b. 271 


The delegations would occupy a considerable portion of the Prophet’s time, to the 
point that he was, on occasion, delayed from performing the prayer at its appointed time. 
Umm Salamah said, ‘“0 Allah’s Apostle, I have heard you forbidding the offering of these 


267 For instance: the delegation of Ghamid resided at BaqP al-Gharqad (Ibn Sa‘d, vol. 1, p. 345); the 
delegation of Daws at Harrat al-Dajjaj (Ibid., p. 353); and the Prophet received Banu Malik, from the 
delegation of Thaqif, in his tent (Dawud, k. al-Salah, ba. no. 326, h. no. 1393; Ibn Sa‘d, vol. 1, p. 313; Ibn 

Majah, k. lqamal al-Salah , ba. no. 178, h. no. 1345). A number of delegations took residence in the houses 
of the Companions of the Prophet, which enabled these delegations to leam from the Companions, and this 

will be illustrated in greater detail later. Examples are plentiful: The delegation of Thaqif took residence in 
the house of al-Mughlrah b. Shu'bah (Ibid.); the delegation of Bahra’ at the house of al-Miqdad b. ‘Amr (Ibn 
Sa‘d, vol. 1, p. 331); the delegation of Yall at the house of Ruwayfi* b. Thabit (Ibid., p. 330); and the 
delegation of Najran resided at the house of Aba Ayyub al-Ansarl (Ibid., p. 358). It seems that the house of 
Ramlah bt. al-Harith was used as a residence on a permanent basis as is apparent from the considerable 
number of delegations that stayed there (Such as: Delegation of Muharib, Kilab, ‘Abd al-Qays, Taghlib, 
yanlfah, Khawlan, ‘Udhrah, Ghassan, al-Rahawiln, al-Nakha‘. See Ibid., pp. 229,300,315,316,316,324, 
331, 338, 344, 346 respectively). It is also clear that this house was spacious enough to accommodate a large 
number of people: the last delegation to reside there numbered two hundred (Ibid., p. 346). It is not unlikely 
that there was a residence that was allocated exclusively to the delegations; indeed, as one narration indicates, 
the Prophet said to Thawban, “Take this delegation to where the delegations reside” (Ibid., p. 332). 

268 Some of the delegations did not consist of more than ten individuals (Such as: Delegation of Banu Kilab, 
ThaMabah, BanQ ‘Abs, Asad, Muharib, Ghamid. See Ibid., pp. 304,298,295,292,299, 345 respectively. See 
also Dawud, k. al-Salah, ba. no. 229, h. no. 1096); others numbered twenty (Such as: Delegation of Fizarah, 
Murah, Kilab, Thaqif, Kindah. See Ibn Sa‘d, vol. 1, pp. 297,297,300,313,328 respectively); while yet 
others exceeded one hundred men, as was the case with the delegation of Bajllah which consisted of one 
hundred and fifty men (Ibid., p. 347); the delegation of al-Nakha‘, the last delegation to visit the Prophet, 
numbered two hundred men (Ibid., p. 346); the delegation of al-Ahmasiyin numbered two hundred and fifty 
(Ibid., p. 347); and the delegation of Muzaynah, the first delegation to come from Mudar, which comprised 
four hundred persons (Ibid., p. 291). 

269 The delegation of Yall had stayed three days and ‘Abd al-Qays had stayed ten days. See Ibid., pp. 330, 
315. Also, the delegation of Malik Ibn al-Huwayrith had stayed twenty days. See Bukhari, k. al-Adhan, ba. 

no. 18, h. no. 631. 

270 Ibn Sa‘d, vol. 1, p. 314. 
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[two rak'ahs after the ‘asr prayer] but I have seen you offering them.’When he had 
finished the prayer he said, The people of the tribe of ‘ Abd al-Qays came to me and 
made me busy and I could not offer the two rak ‘ahs after the ziihr prayer. These are for 

those [missed] ones.’” 272 ‘Abd Allah b. ‘Umar said, “Once Allah’s Apostle was busy 

273 

(because of a coming delegation), so that the [ ‘ isha*] prayer was delayed so much that 

07 i 

we slept and woke up and slept and woke up again.” Indeed, the delegations would 

perform various acts of worship with him and he would correct them if he saw that they 
made any mistake. ‘All b. Shayban, a member of one delegation, said, “... We took the 

oath of allegiance to him and observed prayer behind him and he glanced at a man from 
the comers of his eyes, who was not doing the prayer properly. When the Prophet finished 
his prayer, he said, ‘O assembly of the Muslims, the prayer is not valid for those who do 

O7C 

not straighten their back in ruku' andsiijud .'” Moreover, various delegations performed 

the Friday prayer with the Prophet and listened to his khutbah and to the instructions and 
teachings it contained. Al-Hakam b. Hazm al-KulafT said, “I came to the Apostle of Allah 
in a delegation consisting of either seven or nine persons.... We stayed there for several 

276 

days and offered the Friday prayer along with the Apostle of Allah ... .” This learning 

sometimes simply consisted of asking questions of the Prophet, and by this they acquired a 
great deal of knowledge of the Qur’an and the laws of Islam. Examples of this are: the 


271 Hisham 1, vol. 2, p. 593; Ibn Sa‘d, vol. 1, p. 339. 

272 Bukhari, k. al-Sahu, ba, no. 8, h. no. 1233; k. al-MaghazI, ba. no. 69, h. no. 4370; Muslim, k. Salaht al- 
Musafirln , h. no. 297; Dawud, k. al-?alah, ba. no. 298, h. no. 1273; DarimI, k. al-Salah, ba. no. 143, h. no. 

1436; Musnad 1, vol. 6, pp. 293 & 304. 

273 Musnad 1, vol. 2, p. 126. 

274 Bukhari, k. Mawaqlt al-Salah, ba, no. 24, h. no. 570; Muslim, k. al-Masajidwa mawadV al-Salah, h. no. 
221; Dawud, k. al-Taharah, ba. no. 80, h. no. 199. 

275 Ibn Majah, k. Iqainat al-Salah, ba. no. 16; Musnad 1, vol. 4, p. 23. 

276 Dawud, k. al- Sal ah, ba. no. 229, h. no. 1096; Musnad 1, vol. 4, p. 212. 
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delegation of ‘Udhrah that came to the Prophet to ask about various religious matters; 277 

the delegation of Yall that had specific queries regarding the entertainment of guests and 

070 

various other matters; the delegation of Bahra’ that learned al-fara’id; the delegation 
of al-Rahawiyyin that learned the Qur’an and al-fara'id; the delegation of Salaman that 

questioned the Prophet regarding the prayer, the laws of Islam and al-ruqyah. It is worth 

mentioning that despite the fact that the word Sunnah itself is not used in the above 
examples, an understanding of the Qur’an and the laws of Islam of necessity requires the 

learning of the Sunnah, as has been discussed previously, and indeed there are many 
examples that illustrate the delegations learning of the Prophet’s Sunnah in particular: 

1. As noted earlier, the delegation of ‘Abd al-Qays came to the Prophet and asked him 

about the permissibility of certain beverages, and was told what things were prohibited. 

282 

The Prophet said, “I forbid you [to prepare nabldh ] in al-dubba’, and al-hantam , al- 

283 

naqlr and al-muqayyar ... .” 

2. The delegation of al-Sadaf asked the Prophet about the times of prayer and he informed 

., 284 

them. 

3. ‘Amr b. Salamah said, “When my father returned from the Prophet he said that, ‘... The 

Prophet commands you to do such-and-such a thing and prohibits you from doing such- 
and-such a thing, and orders you to offer such-and-such a prayer at such-and-such a time, 

277 Ibn Sa‘d, vol. 1, p. 331. 

278 Ibid., p. 330. 

279 Ibid., p. 331. 

280 Ibid., p. 344. 

281 Ibid., p. 332. 

282 For the definition of nabldh, see Chapter 1, footnote no. 30. 

283 Muslim, k. al-Ashribah, h. no. 33; Bukhari, k. al-fman, ba. no. 40, h. no. 53, k. al-Manaqib, ba. no. 5, h. 
no. 3510. 
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and when the time for prayer becomes due, one of you should pronounce the adhan, and let 
the one amongst you who knows the most Qur’an lead the prayer.’” 285 

4. ‘Uthman b. ‘Abd Allah b. Aws reports, on the authority of his grandfather Aws b. 
Hudhayfah, “We came to Allah’s Apostle as part of a delegation from Thaqlf and its allies 
[from the Quraysh] and were given a place to stay in the house of al-Mughlrah b. Shu'bah, 
and Allah’s Apostle accommodated Banu Malik in a tent of his. He used to come to us 
every night after ‘isha’ and would stand talking with us for so long that he would ease his 
weight by shifting from foot to foot. One night he came later than the time at which he 
usually came to us. At this I said,‘Allah’s Apostle, you have come late to us this night.’ 

He said, ‘I remembered the practice [of reciting] from the Qur’an and I disliked to go out 
until I had performed this practice.’ Aws said, ‘I asked the Companions of Allah’s Apostle, 
‘How did you divide the Qur’an into sections [to facilitate recitation]?’ They said, ‘Three 

surahs , then five, seven, nine, eleven, thirteen, and hizb aUmnfassaV ” 

5. Jabir reports that, “A person came from Jayshan, a town in Yemen, (in another report: 

noo 

Abu Wahb al-Jayshanl came with a group of his people,) and asked Allah’s Apostle 

about a drink which was drunk in their land and which was prepared from millet and was 
called mizr. Allah’s Apostle asked whether it was intoxicating. He said, ‘Yes.’ Thereupon 


284 Ibn Sa‘d, vol. 1, p. 329. 

285 Ibid., p. 336. See also Bukhari, k. al-Maghazi, ba. no. 53, h. no. 4302. 

286 The first hizb (section) consisted of three surahs: al-Baqarah, al-'lmrm, and al-Nisa'; the second hizb 
consisted of five surahs- al-Ma'idah, al-An'am, al-A ‘raf, al-Anfal and Bar a'ah ; the third hizb consisted of 
seven surahs- Yunus, Hud, Yusuf, al-Ra'd, Ibrahim, al-Hijr and al-Nahl; the fourth hizb consisted of nine 
surahs- BanI Isra’il, al-Kahf Maryam, Taha, al-Anbiya’, al-Hajj, al- Mu’minun, al-Nur and al-Furqan; the 
fifth hizb comprised eleven surahs- al-Shu’ara’, al-Naml, al-Qasas, al-'Ankabut, al-Rum, Luqmrn, al- 
Sajdah, al-Ahzab, Saba’, Fatir and YasFn; the sixth hizb comprised thirteen surahs- al-Saffat, Sad, al-Zwnar, 
the seven surahs beginning with the letters Hamm, Muhammad, al-Fath and al -Hujuraf, and the seventh 
hizb contained al-mufassal i.e. from surat Qaf\ o the end.” 

287 Ibn Majah, k. Iqamat al-Salah, ba. no. 178, h. no. 1345; Dawud, k. al-Salah, ba. no. 326, h. no. 1393; 
Musnad 1, vol. 4, pp. 9 & 343. 
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Allah’s Apostle said, ‘Every intoxicant is forbidden. Verily Allah, the Exalted and 
Majestic, made a covenant that he would make those who drank intoxicants drink tmat al- 
khabal' They said, ‘Allah’s Apostle, what is that al-khabalV He said, ‘It is the sweat or 

the discharge of the dwellers of Hell.’” 289 

6. The leader of the delegation of Bajllah pledged allegiance (bay ‘ah) to the Prophet on a 
number of matters including the giving of advice to Muslims and obedience to the ruler, 
even if he was an Abyssinian slave. 290 


7. Laqlt b. Sabrah reports: “I was the leader of the delegation of Banu al-Muntafiq ... that 


came to the Apostle of Allah. I said, ‘0 Apostle of Allah, I have a wife who has something 


[wrong] in her tongue (i.e. she was insolent).’ He said, ‘Then divorce her.’ I said, ‘Apostle 


of Allah, she has been my companion and I have children from her.’ He said, ‘Then ask 


her [to obey you]. If there is something good in her, she will do so, and do not beat your 


wife as you would beat your slave-girl.’ I said, ‘Apostle of Allah, tell me about ablution.’ 


He said, ‘Perform ablution in full and make the fingers go through the beard and snuff up 


water well except when you are fasting. 




291 


The task of teaching the Qur’an and Sunnah to the delegations was not restricted to 
the Prophet alone, the Companions also used to contribute. For instance: 

X. Ibn Sa‘d narrates that, “The delegation of Khawlan came to the Prophet and asked him 

about various religious matters and he informed them [about them], he then asked some 
one to teach them the Qur’an and siman ... they accepted as prohibited what the Prophet 


288 Ibn Sa‘d, vol. 1, p. 359. 

289 Muslim, k. al-Ashribah, h. no. 72; Musnad 1, vol. 3, pp. 360-61. 

290 Ibn Sa‘d, vol. 1, p. 347. 

291 Dawud, k. al-Taharah , ba. no. 55, h. no. 142; Musnad 1, vol. 4, p. 211. 
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prohibited them to do and they accepted as lawful what the Prophet made lawful to 

,,292 

them. 

2. A man who came with the delegation of ‘Abd al-Qays said, “The Prophet asked the 

delegation of ‘Abd al-Qays, ‘How did you find the generosity of your brothers [al-Ansar] 

and their hospitality to you?’ and they said, ‘They are the best of brothers; they provided us 
with comfortable beds and good food, and they taught us the Book of our Lord and the 

Sunnah of our Prophet by day and night.’ The Prophet was greatly pleased to hear this.” 293 

The above indicates the vital role played by the Companions in the teaching of the Sunnah, 
which supported and complimented the work of the Prophet. 

The Prophet himself, as we have seen, was very keen to teach the delegations. 
Indeed, on some occasions he asked them to make a presentation of what they had learned. 
A member of the delegation of ‘Abd al-Qays said, “... Then he approached us one by one 
and asked us to relate what we had learnt and understood. Some of us had learnt al- 

tahiyyat and the Opening Chapter of the Qur’an, and others had learnt one or two surahs 
and one or two practices of the sunnah ( al-sunatu aw al-sunatayn )... .” 294 

Moreover, the Prophet also drew their attention to the fact that they should, on their 
return, teach their people what they had learned from him and from his Companions. The 
evidence for this has been mentioned at the end of the section concerned with the Prophet’s 

295 

dispatching of the educational missions. 

292 Ibn Sa‘d, vol. 1, p. 324. 

293 Musnad 1, vol. 4, pp. 206-7. 

294 Ibid. 


135 



PART I: Chapter 2 

In summary, we can say that all of the above evidence indicates that these 


delegations heard hadlths from the Prophet himself; learned from him and from his 

Companions; witnessed aspects of his conduct and example; and listened to his advice and 
instruction, all of which was integral to the preservation and propagation of his teachings. 

It should be noted that all of the instructions and commands that were mentioned in 
the previous examples and which were learned by the delegations are considered to be 
Sunnah, The performance of these sunan that are related to the preparation of beverages, 
the times of prayer, who is most deserving of the imamah, the adhan, the dividing of the 

Qur’an into sections, the ruling on intoxicating beverages, the giving of advice to Muslims, 
the stipulation of obedience to a Muslim ruler, the prohibition on hitting one’s wife, the 

performance of ablution (wildO'), etc., which are mentioned in the history of the 
delegations, are also narrated in detail by a number of Companions in the principal books 
of Hadlth, with each having been recorded under its relevant chapter heading. 



295 See above, pp. 126-7. 
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SECTION 8 

THE PROPHET’S TEACHING OF THE SUNNAH TO HIS 

COMPANIONS 

The Prophet tells us that he was sent to mankind as a teacher, saying “Allah did not 
send me to be harsh, but he has sent me to teach and make things easy.” Mu‘awiyah b. 

al-Hakam said about the Prophet, “...I declare that neither before him nor after him have I 

• 297 

seen a teacher who gave better teaching than he ...It is clear that the Prophet took up 
the task of teaching personally. In this section we will be concerned with his efforts as a 

teacher. 

It is clear from the dialogue which took place in Abyssinia between the Negus and 
the Muslims who took refiige in his country, that the Prophet, since his first call to Islam, 
personally practised the teaching of people. When the Muslims knew that the Negus had 
sent for them in order to be informed about their religion, they consulted among 
themselves about what they should say to him. Finally they said, “By Allah! We will say to 

him what the Prophet taught and ordered us, whatever the consequences.” When the 
meeting took place, their representative, Ja'far b. Abl Talib said, “O king! We were 

plunged in the depth of ignorance and barbarism, we adored idols, we lived in unchastity, 
we ate dead carrion, we spoke abominations, we disregarded every feeling of humanity, 
and the duties of hospitality and neighbourhood were neglected, we knew no law but that 
of the strong, when Allah raised among us a man, of whose birth, truthfulness, honesty, 

and purity we were aware, he called to the Oneness of Allah and taught us not to associate 
anything with him. He forbade us the worship of idols, and he enjoined us to speak the 

296 Musnad 1, vol. 3, p. 328. See also Muslim, k. al-Talaq, h. no. 29. 
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truth, to be faithful to our trusts, to be merciful and to regard the rights of the neighbours 

and kith and kin, he forbade us to speak evil of women, or to eat the substance of orphans, 
he ordered us to flee from vices, and to abstain from evil, to offer prayers, to render alms, 
and to observe the fast. We believed in him, and accepted his teachings and his injunction 
to worship Allah, and not to associate anything with Him, and we allow what He has 

allowed, and prohibit what He has prohibited. For this reason, our people have risen 
against us, and have persecuted us in order to make us forsake the worship of Allah and 

298 

return to the worship of idols and other abominations....” His teaching, as can be seen 

from the above, contained a myriad aspects, both personal and social. This is further 
illustrated by the story of a man who said to Salman al-FarisI, with some sarcasm, “Your 

Prophet teaches you about everything, even about excrement.” He replied, “Yes, he has 
forbidden us to face the qiblah at the time of easing or urinating, and cleansing with right 

hand, and cleansing with less than three stones, or cleansing with dung or bone.” 299 

After the Prophet’s migration to Madlnah he became ruler in both times of peace 
and of war, judge (mufti), deliverer of sermons, and the guide and teacher of his 

Companions. This gave him the power to convey his actions and sayings far afield and to 
legislate accordingly. He was very keen to instruct and narrate to his Companions, and did 
so at a wide variety of times and places. In this section we will restrict ourselves to 
mentioning only five situations in which this was practised by the Prophet: 

A. His teaching in mosques, 

B. His teaching in private houses, 

C. His teaching in sermon form, 

297 Muslim, k. al-Masajid, h. no. 33; Nasa’I, k. al-Sahu, ba. no. 20, h. no. 1218; Musnad3, h. no. 23250; 
DarimI, k. al-Salah , ba. no. 177, h. no. 1502. 

298 Ibn Hisham, vol. 1, pp. 335-6; MusnadZ, h. no. 1742. 
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D. His teaching by means of an announcer. 

E. His teaching on an individual basis. 

A. On his teaching in mosques: 

The Prophet used to ask the Companions to assemble in their mosques so that he 
could address and teach them. Suhayl b. Dhira' reported: “I heard Ma‘n b. Yazld or his 

father say that the Prophet said, ‘You should gather in your mosques. When a group of 

people have gathered, they should let me know.’ Ma‘n (or his father) said, ‘We were the 
first people to gather. We came to him, and he came walking with us ... then he faced us, 

commanded us, spoke to us and taught us.’” 300 

The Prophet, in fact spent a great deal of time sitting in the mosque with his 
Companions. Jabir says, “I saw the Prophet, more than a hundred times, sitting in the 

mosque with his Companions. ...” 301 Abu Hurayrah said, “The Apostle of Allah used to sit 
with us in meetings (in the mosque) and narrate to us. When he stood up we also used to 

stand up until we saw him entering the house of one of his wives ... ,” 302 Anas narrates, 

“Whenever he sat they used to sit in circles,” and, “When they had prayed the dawn prayer 
they would sit in circles reciting the Qur’an and learning the obligations and Sunan” 30i 

Once, “While Allah’s Apostle was sitting in the mosque with some people, three men 
arrived. Two of them came before Allah’s Apostle and the third one went away. The two 
persons kept on standing before Allah’s Apostle for a while and then one of them found a 
place in the circle and sat there, while the other sat behind the gathering. When Allah’s 

299 Muslim, k. al-Taharah, h. no. 57; Musnad3, h. no. 23193,23207,Dawud, ba.no.4, h. no. 7;Tirmidhl, 
k. al-Taharah, ba. no. 12, h. no. 16. 

300 Musnad 1, vol. 3, p. 470. 

301 Ibid., vol. 5, p. 91. 

302 Dawud, k. al-Adab, ba. no. 1, h. no. 4775; Nasa’T, k. al-Qasamah, ba. no. 23, h. no. 4776. 

303 Zawa'id, vol. 1, p. 132. 
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Apostle finished (his narration), he said, “Shall I tell you about these three persons? One of 
them sought refuge with Allah and Allah gave him refuge and the second one felt shy and 

Allah showed kindness to his shyness (and so he was accommodated in that meeting), 

while the third went back and Allah turned away [His attention] from him.” 304 

Indeed, the hadlths which indicate that the Companions kept the company of the 

Prophet, especially in the mosque, are very numerous. For instance, Dimam b. Tha‘labah 
came to the Prophet to ask him about Islam, and he questioned him while his Companions 

305 

were in his company, and it is narrated that a young man came to ask the Prophet’s 
permission to commit adultery, again while he was in the company of his Companions. 306 

In addition, a man came to tell the Prophet that he had had sex with his wife in the broad 

daylight of Ramadan, and he advised him in the presence of his Companions, causing 

the female Companions to request: “O Allah’s Apostle! Men only benefit by your 
narration, so please devote to us from your time a day on which we may come to you so 

1AO 

that you may teach us some of what Allah has taught you ....” 

B. On his teaching in houses: 

Ibn Mas‘ud al-Ansarl said, “The Apostle of Allah came to us when we were sitting 
in the house of Sa‘d b. ‘Ubadah. Bashir b. Sa‘d said to him, ‘Allah has commanded us to 


304 Bukhari, k. al-'Ilm, ba. no. 8, h. no. 66; Muslim, k. al-Salam, h. no. 26, Tirmidhl, k. al-lstVdhan , ba. no. 
49, h. no. 2724; Musnad 1, vol. 5, p. 219. 

305 DarimI, k. al-Taharah, ba. no. 1, h. no. 651. 

306 Musnad 1, vol. 5, pp. 256-7. 

307 Bukhari, k. al-Sawm , ba. no. 30, h. no. 1936. 

308 Ibid., k. al-l'tisam bi al-Kitab wa al-Sunnah, ba. no. 9, h. no. 7310; Muslim, k. al-Birr wa al-silah, h. 
no. 152. 
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bless you, 309 Apostle of Allah, but how should we bless you?’ ... The Apostle of Allah 

then said, ‘Say ...(to the end of the narration).’” 310 On another occasion the Prophet 
narrated to them about al-a'war al-dajjal (the one-eyed impostor) at the house of Asma’ 

bt. Yazid al-Ansariyah and what he would do, and what would occur before and after his 

311 

coming. Moreover, he allocated specific days to the narration and instruction of women, 

saying to them, “Gather on such and such a day at such and such a place.” 312 They 

gathered and Allah’s Apostle came to them and taught them some of what Allah had 
taught him. He then said, “No woman among you who has lost her three children (died) but 
that they will screen her from the Fire.” 

C. On his teaching in sermon form: 

His sermons are considered to be one of the most important means by which the 
Prophet practised public teaching. ‘Iyad b. Himar al-Mujashi‘i reported that “Allah’s 
Apostle while delivering a sermon one day, said, ‘Allah was commanded me that I should 

teach you what you do not know and what He has taught me today.” 314 The most important 

sermon that he delivered to the people on a regular basis was the Friday sermon, and the 
Prophet ordered that this sermon be delivered on a regular basis while he was still residing 
in Makkah. In this connection, he sent a message to Mus‘ab b. ‘Umayr, in Madinah: “Look 
for the day before which the Jews raise their voices in prayer for their Sabbath (i.e. Friday), 

309 This refers to the verse of the Quran: “Surely Allah and His angels bless the Prophet, 0 you who believe, 
call for blessings on him and salute him with a (becoming) salutation.” (Q. 33:56) 

310 Muslim, k. al-Sctlah, h. no. 65; TirmidhI, k. Tafsir al-Qur’an, ba. no. 34, h. no. 3220; Nasa’i, k. al-Sahu, 

ba. no. 49, h. no. 1285; Musnad 1, vol. 5, pp. 273-4; DarimI, k. al-Salah. ba. no. 85, h. no. 1343. 

311 Musnad 1, vol. 6, pp. 455-6. 

312 Bukhari, k. al-l’tisam bi al-Kitab wa al-Sunnah, ba. no. 9, h. no. 7310; Muslim, k. al-Birr wa al-silah, h. 
no. 152. 

313 Ibid. 
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when the sun has passed the meridian, come close to Allah by praying two rak'ah, and 

315 

then deliver the Friday sermon.” This is further confirmed by Ibn Ishaq who includes in 

his Sir a It a narration from * Abd al-Rahman b. Ka‘b b. Malik, who said, “I was leading my 
father Ka‘b when he had lost his sight, and when I brought him out (to the mosque) for the 
Friday prayer and he heard the call to prayer he called down blessings on Abu Umamah 

As‘ad b. Zurarah. This went on for some time ... Then I asked him, ‘O my father why, 

when you heard the adhan for the Friday prayer, did you call down blessings on Abu 

Umamah?’ He replied, ‘0 my son, that is because he was the first man to bring us together 

316 

(for the Friday prayer) at Madlnah 

Unsurprisingly, therefore, we find that the Prophet performed the Friday prayer 
upon his arrival in Madlnah. Ibn Ishaq also mentions the Prophet’s performance of the first 

Friday prayer after his departure from Quba’ 317 when he was on his way to Madlnah: “The 

Apostle stayed in Quba’ among Banu ‘ Amr b. ‘Awf on Monday, Tuesday, Wednesday and 
Thursday, and then he laid the foundation of his mosque. Then Allah brought him away 
from them on the Friday.... Friday prayer found the Apostle among Banu Salim b. ‘Awf 
and he prayed it in the mosque which is at the bottom of the Wadi Ranuna’. This was the 

1<Q 

first Friday prayer that he prayed in Madlnah.” In addition to this, Ibn Ishaq quotes the 
texts of the first and second khutbas delivered by the Prophet following his arrival in 

319 

Madlnah and his building of the mosque. 

314 Muslim, k. al-Jannah , h. no. 63. See also Musnadl, h. no. 1787, 17875-6 & 17035. 

315 Ibn Sa‘d, vol. 3, p. 118. 

316 Hisham 1, vol. 1, p. 435. 

317 A place 3 miles from al-Madlnah. 

318 Hisham 1, vol. 1, p. 494. 

319 Ibid., vol. 2, pp. 495-6 & 500-1. 
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There is not a single statement to indicate that the Prophet abandoned, even once, 
the Friday sermon, whether he was at Madlnah or on a journey -the Friday sermons that he 

delivered in Madlnah after his arrival, number about five hundred and ten. Even if he only 

spoke for, say, five minutes, then the possible hadlths based on these words alone could 

well run into thousands. 

Other types of sermons: 

The Prophet did not mount the pulpit solely for the delivery of the Friday sermons, 

he also did so on numerous different occasions, including for the delivery of the sermons 

of ‘Id al-fitr , 320 ‘Id al-adha, 321 al-istisqa’, 322 al-kusuf ; 123 and on the conquest of 

Makkah . 324 This is in addition to the sermons he delivered at the time of the pilgrimage 

such as his sermons on ‘ Arafah and Mina. 

Fie would also, on occasion, ascend the pulpit after one of the five prayers to 
address the assembled people. Anas says, “The Prophet led us in a prayer and then got up 

on the pulpit... .” 325 He also says, regarding another occasion, “One day the Prophet led us 

in a prayer and then got up on the pulpit... .” 326 

Moreover, he ascended it whenever he deemed it necessary to draw the attention of 
the Muslims to a significant matter. The following examples illustrate this: 


320 The three-day festival of the Muslims that commences on the first day of the month of Shawal, the month 
following Ramadan. Fitr literally means ‘breaking the fast.’The Muslims fast during the whole month of 
Ramadan, the ninth month of the muslim calender, then when shawal comes, they break their fasts. 

321 The four-day festival of the muslims starting on the 10 th day of the month of Dhu al-Hijjah. 

322 The collective prayer for rain which Muslims have been commanded to make, consisting of two rak'ah, in 
times of drought. 

323 Muslim, k. al-Kttsuf, h. no. 901. In Arabic the word kusuf is used to denote a solar eclipse, whereas the 
word khiisuf is used for a lunar eclipse. At times both the solar and lunar eclipse are denoted by one word - 
kusuf. 

324 See above, p. 88. 

325 Bukhari, k. al-Salah, ba. no. 40, h. no. 419; Musnad 1, vol. 3, p. 228. 

326 Musnad 1, vol. 3, p. 259. 
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1. ‘A’ishah said that Barirah came to seek her help in arranging her emancipation. 327 
‘A’ishah said to her, “If you wish, I will pay your master (your price) and the right of 

inheritance (wala’) will fall to me.” When Allah’s Apostle came, she told him about it 
(because of her master refusal). The Prophet said to ‘A’ishah, “Buy her (i.e. Barirah) and 

manumit her, for the wala’ is for the one who manumits.” Then Allah’s Apostle ascended 

the pulpit and said, “What about those people who stipulate conditions which are not in 
Allah’s Laws? Whoever stipulates such conditions as are not in Allah’s Laws, then these 

conditions are invalid even if he has stipulated a hundred such conditions.” 

2. ‘Abd Allah b. ‘Amr b. al-‘As reported that someone from Banu Hashim had already 
entered the house of Asma’ bt. ‘Umays when Abu Bakr entered. She was at that time his 
wife, and Abu Bakr disapproved of the incident and made mention of it to Allah’s Apostle, 
saying: “I did not see but good (in my wife).” ... Then Allah’s Apostle stood on the pulpit 

and said, “After this day no man should enter the house of another person in his absence, 

unless he is accompanied by one or two persons.” 329 

3. YaTa said, “The Apostle of Allah saw a man having a bath in a public place without a 

lower garment. So he mounted the pulpit, praised and extolled Allah and said, ‘Allah is 
characterised by modesty and concealment: So when any of you is having a bath, he should 
conceal himself.’” 330 

4. Ibn ‘Abbas reported that a man came to the Prophet and said, “O Allah’s Apostle, my 
master married me to his slave. He now wants to make separation between me and her.” 

327 The original word is kitabah or mukatabah, which here means: ‘The contract of a slave with his master.’ It 
stipulates that on payment of a certain sum, the slave has in effect bought himself from his master, and is thus 
free. 

328 Bukhari, k. al-Shurut, ba. no. 17, h. no. 2735; Muslim, k. al-'Itq, h. no. 8. 

329 Muslim, k. al-Salam, h. no. 22; Musnad 1, vol. 2, p. 186. 

330 Dawud, k. al-Hammam, ba. no. 2, h. no. 4012; Nasa’i, k. al-Ghusl wa al-tayamum, ba. no. 7, h. no. 406. 
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He (the narrator) said, Allah’s Apostle ascended the pulpit and said, “O people, what is the 

matter with a man of you? He marries his slave with his slave-girl and then intends to 
make separation between the two? Verily, divorce is (the right) of him who seizes the 

,1 • t 5?331 

thigh.” 

5. Narrated ‘Abd Allah b. ‘Umar, “The Prophet had a golden ring made for himself, and 

when he wore it, he used to turn its stone towards the palm of his hand, so the people too 
had gold rings made for themselves. The Prophet then ascended the pulpit, and after 
glorifying and praising Allah, he said, ‘I had it made for me, but now I will never wear it 

again.’ He threw it away, and then the people threw away their rings too.” 332 

6. Abu Humayd al-Sa‘idI said, “The Prophet appointed a man from the tribe of Banu Asad, 

called Ibn al-Utabiyyah to collect the zakah. When he returned (with the properties) he said 

(to the Prophet), ‘This is for you and this has been given to me as a gift.’ The Prophet 
stood up on the pulpit and said, ‘What is wrong with the employee whom we send (to 
collect zakah from the public) that he returns to say,‘This is for you and that is for me.’ 

Why did not he stay at his father and mother’s house to see whether he would be given 
gifts or not? By Him in Whose Hand is my life, whoever takes anything illegally will bring 

# m 333 

it on the Day of Resurrection carrying it around his neck 


Moreover, when the Prophet wanted to address the generality of the Muslims about 
an important issue, whether he was at Madlnah or on a journey, he would send some one to 


331 Ibn Majah, k. al-Talaq, ba. no. 31, h. no. 2081. The right to divorce the slave-girl is vested in the husband 
who is permitted to have sexual intercourse with her; the master of the slave-girl has no right to demand a 

divorce. 

332 Bukhari, k. al-Libas, ba. no. 53, h. no. 5876; Muslim, k. al-Libas wa al-ziynah, h no. 53; TirmidhI, k. al- 
Libas, ba. no. 16, h. no. 1741; Nasa’I, k. al-Ziynah, ba. no. 81, h. no. 5290; Musnad 1, vol. 2, pp. 119, 153. 
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call the people by saying ‘ al-salatu jamVah' (i.e. indicating that the people should gather 

together for prayer). When they were assembled, he would deliver his sermon, as was the 
case in the following examples: 

1. Abu Qatadah said, “The Prophet sent out the army of al-umara' (commanders). ...The 
army moved forward and stayed away for the period which Allah willed, then the Prophet 

ascended the pulpit and ordered some one to call out ‘ al-salatu jami ‘ah' ... .” 334 


2. Fatimah bt. Qays said, “... when my period of waiting was over, I heard the voice of an 

announcer making an announcement for 1 al-salatu jami'ah'. So I set out towards the 
mosque and observed prayer with Allah’s Apostle and I was in the row of women which 
was near the row of men. When Allah’s Apostle had finished his prayer, he sat on the 


pulpit, smiling, and said, ‘Every worshipper should remain sitting in his place.’He then 


said, ‘Do you know why I have asked you to assemble?’ They said, ‘Allah and His Apostle 


know best’ ... .” 335 


3. ‘Abd Allah b. ‘Amr b. al-‘As said, “I accompanied the Apostle of Allah on a journey. 

We halted at a place. Some of us began to erect their tents, others began to compete with 
one another in target practice, and others still began to graze their beasts. Then an 
announcer of the Apostle of Allah announced ‘ al-salatu jami'ah' and we gathered around 

the Apostle of Allah. He said, ‘It was the duty of every Prophet that has gone before me to 


333 Bukhari, k. al-Ahkwn, ba. no. 24, h. no. 7174; Muslim, k. al-Imarah, h no. 26, Dawud, k. al-Kharaj wa 
al-Imarah wa al-Fay’, ba. no. 11, h. no. 2946; Musnad 1, vol. 5, pp. 423-4; DarimI, k. al-Zakah, ba. no. 31, 
h. no. 1669. 

334 Musnad 1, vol. 5, p. 299; DarimI, k. al-Siyar, ba. no. 12, h. no. 2448. 

335 Muslim,k. al-Fitan, h no. 119; Musnad 1, vol. 6, pp. 374,418. 
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guide his followers to what he knew was good for them and warn them against what he 
knew was bad for them ... .”’ 336 


When the Prophet ascended the pulpit it gave the Muslims an opportunity to ask 
him about various issues, ordinances etc.. The Prophet in his turn answered their questions 
and made clear before the assembly what is lawful and what is unlawful. The following 
examples illustrate this: 

1. Ibn ‘Umar is reported to have said that the Prophet was asked, while sitting on the 
pulpit, about a man who had a wife but had divorced her. Afterwards, another man married 
her and divorced her before having sexual intercourse with her. He was asked, “Can she 
return to the first (husband)?” He replied, “No, not until he (the second husband) has tasted 

337 

the sweetness of cohabitation with her.” 


2. Ibn ‘Umar reported that a person asked Allah’s Apostle, while he was seated on the 


pulpit, about eating lizard, whereupon he said, “I neither eat them, nor do I prohibit 


them.” 


338 


3. Ibn ‘Umar said, “While the Prophet was on the pulpit, a man asked him about how to 


offer the night prayers. He replied, ‘Pray two Rak'ahs at a time and then two and then two 


and so on, and if you are afraid of the dawn (the approach of the time of the fajr prayer) 
pray one rak'ah and that will be the witr for all the rak'ahs which you have offered.”’ 339 


4. Durrah bt. Abl Lahab said, “A man stood up and went towards the Prophet while he was 
on the pulpit and said, ‘O Apostle of Allah, who is the best among men?’ He said, ‘The 


336 Muslim, k. al-Imarah, h no. 46; Nasa’i, k. al-Bay’ah, ba. no. 25, h. no.4191; Ibn Majah, ,k. al-Fitan , ba. 

no. 9, h. no. 3956; Musnad 1, vol. 2, p. 191. 

337 Musnad 1, vol. 2 , p. 62. 

338 Muslim, k. al-Sayd wa al-dhaba’ih, h. no. 41; Nasa’i, k. al-Sayd wa al-dhaba'ih, ba. no. 26, h. no. 4314, 

339 Bukhari, k. al-Salah, ba. no. 84, h. no. 472; Musnad 1, vol. 2, p. 102; Nasa’i, k. Qiyam al-layl wa tatawu ' 
al-nahar, ba. no. 26, h. no. 1669. 
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best among men is the one who is best among them in reciting the Qur’an, fearing Allah, 

<2 i A 

enjoining good and forbidding evil, and visiting his relatives.’” 

5. It is narrated on the authority of Abu Qatadah that the Apostle of Allah stood up among 

341 • 

his Companions (on the pulpit) to deliver his sermon, in which he told them that jihad in 

the way of Allah and belief in Allah were the most meritorious of acts. A man stood up 
and said, “0 Apostle of Allah, do you think that if I am killed in the way of Allah, my sins 
will be blotted out from me?” The Apostle of Allah said, “Yes, if you are killed in the way 
of Allah, and were patient and sincere and always fought facing the enemy, never turning 
your back upon them ... (all your wrong actions will be forgiven you) except debt... .” 342 

D. On his teaching by means of an announcer: 

In addition to his teaching of his Companions in houses, mosques and in sermons, 
the Prophet would also send announcers (man adm) who were charged with conveying his 

instructions to the people. These typically included new legislation and ordinances so that 
the people would be updated with regard to any new situation. 

Many Companions including Ibn ‘Umar, Usamah b. ‘Umayr b. ‘Amir, Jabir b. 
‘Abd Allah, Salamah b. al-Akwa l , ‘Abd Allah b. ‘Amr b. al-‘As, Fatimah bt. Qays, Anas 
b. Malik, Ibn Abl Awfa, Zahir al-Aslaml and others use the following expressions in their 
narrations, which indicate that the Prophet used announcers: 

“I heard the announcer of the Apostle of Allah....” 

340 Musnad 1, vol. 6, p. 432. See also p. 68. 

341 Nasa’I, k. al-Jihad, ba. no. 32, h. no. 3158; Muslim, k. al-Imarah, h. no. 118; DarimI, k. al-Jihad, ba. no. 
21, h. no. 2412. 

342 Muslim, k. al-Imarah, h. no. 117. 

343 Dawud, k. al-Malahim, ba. no. 15, h. no. 4326. 
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344 

“Then, the announcer of the Prophet announced... .” 

345 

“The announcer of the Apostle of Allah announced....” 

O J / 

“Suddenly, the announcer of the Apostle announced....” 

“The announcer of the Apostle of Allah came out to us... .” 

“The announcer of the Apostle of Allah used to announce....” 

i r\ 

“The Prophet ordered his announcer to call....” 


The following narrations illustrate this further: 

1. Abu Hurayrah said, “The Apostle of Allah commanded me to announce that prayer is 
not valid but with the recitation of fatihat al-kitab 350 and something more.” 351 

2. Al-Rubayyi‘ bt. Mu‘awwidh b. ‘Afra’ said, “The Apostle of Allah sent [a person] on the 
morning of ' ashura ” 352 to the villages of the Ansar [to convey this message,] ‘He who got 

up in the morning fasting should complete the rest of the day [without food].’” 353 

3. Anas b. Malik narrated that, “The Prophet ordered Abu Talhah, during the military 

i 

expedition of Khaybar, to announce to the people, ‘Allah and his Apostle forbid you to 
eat the flesh of domestic asses because it is impure.’So, all the pots were turned upside 

, „355 

down. 


344 Bukhari, k. al-Jihadwa al-siyar, ba. no. 130, h. no. 2991. 

345 Ibid., k. Fardal-khumus, ba. no. 20, h. no. 3155. 

346 Ibid., k. al-MaghazI, ba. no. 35, h. no. 4137; Muslim, k. al-Imarah, h. no. 46. 

347 Muslim, k. al-Nikah, h. no. 13. 

348 Ibn Majah, k. lqamat al-Salah, ba. no, 35, h. no. 937. 

349 Musnad 1, vol. 5, p. 75. 

350 ‘The Opening One’; the first surah of the Qur’an. 

331 Dawud, al-Salah, ba. no. 135, h. no. 820; Musnad 1, vol. 2, p. 428. 

332 The 10 th of the month of Muharram, the first month in the Muslim calendar. It was the day when Moses 
and his people got freedom from the hands of the Pharaoh. 

333 Muslim, k. al-Siyam, h. no. 136; Bukhari, k. al-Sawm, ba. no. 21, h. no. 1924, ba. no. 47, h. no. 1960; 
Musnad 1, vol. 6, p. 359. 

334 For the definition of Khaybar, see footnote no. 10 above. 

333 Musnad 1, vol. 3, p. 121. 
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4. ‘Abd Allah b. ‘Amr b. al-‘As narrated that, “The Prophet sent an announcer to all 
quarters of Makkah to inform them that zakat al-fitr (alms given at the end of Ramadan) is 
an obligation on every Muslim, male or female, freeman or slave, young or old. They were 

• 356 

also informed that it should consist of two mudds of wheat or the equivalent of that, or a 

s 

-,357 v v a **358 

sa of food. 

0 

5. Humayd b. ‘Abd al-Rahman narrated that Abu Hurayrah said, “During that hajj (in 
which Abu Bakr was the leader of the pilgrims), Abu Bakr sent me along with the 
announcers on the day of sacrifice 359 in Mina to announce, ‘No pagans shall perform the 


hajj after this year, and none shall perform the tawaf around the Ka 'bah in a naked state.’” 
Humayd b. ‘Abd al-Rahman added, “Then Allah’s Apostle sent ‘All b. AbT Talib [after 
Abu Bakr] and ordered him to recite aloud in public surat Bar a’ah." Abu Hurayrah 
continued, “So ‘All, along with us, recited Bar a'ah (aloud) before the people at Mina on 
the day of sacrifice and announced, ‘No pagan shall perform hajj after this year and none 
shall perform the tawaf around the Ka ‘bah in a naked state.’” 360 

*5 / 4 

6. The Prophet ordered Bishr b. Suhaym, during the days of tashrlq to call out this 


message: “None will enter Paradise except a believer. And these are the days of eating and 


drinking.” 


362 


7. Mu‘adh b. Anas al-Juhanl said, “I fought along with the Prophet in various battles. The 


people occupied much space and encroached on the road. The Prophet sent an announcer 


356 A measure equivalent to two third of a kilogram. 

357 A measure for com, etc. Equals four mudds or 2.2 pounds. 

358 TirmidhI, k. al-Zakah, ba. no. 35, h. no. 674. 

339 i.e. the 10th oiDhu al-Hijjah. 

360 Bukhari, k. Tafsn- al-Qur’an, S. no. 9, ba. no. 2, h. no. 4655. 

361 i.e. the 11th, 12th and 13th of Dhu al-Hijjah 

362 Nasa’I, k. al-Imin, ba. no. 7, h. no. 4994. 
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to announce among the people, ‘Those who occupy much space or encroach on the road 

will not be credited with jihad.’” 262 

The Companions attitude towards the Prophet’s addresses and narrations 

It is evident that the Companions ascribed great value to attending to what they had 

heard the Prophet say. Abu Bakr and al-‘ Abbas once passed by one of the gatherings of the 

Ansar who were weeping. One of the two asked, “Why are you weeping?” They replied, 

“We are weeping because we remember the gatherings where the Prophet was with us.” So 
Abu Bakr went to the Prophet and told him of that. The Prophet came out, tying a piece of 
the hem of a sheet around his head. He ascended the pulpit, which he was never to ascend 

again after that day. 364 

When the Prophet started to talk, they gave him all their attention. ‘Abd Allah b. 
Mas‘ud says, “When the Prophet sat on the pulpit we would all direct our faces towards 

'l/LC 

him (i.e. we would listen attentively to what he said).” ‘Adi b. Thabit is reported to have 
said, on his father’s authority, “As the Prophet stood on the pulpit, his Companions 

• 366 

directed their faces towards him.” 

A number of them were very keen not to be ignorant of the content of any talk 
given by the Prophet, and thus took turns in attending the Prophet’s gatherings. ‘Umar b. 

al-Khattab said, “I and an Ansari neighbour of mine from Banu Umayyah b. Zayd, who 

used to live in the ‘Awall of al-Madinah, would visit the Prophet in turns. He used to go 

one day, and I another day. When I went, I would bring him the news of what had 
happened that day regarding instructions and orders, and when he went, he would do the 

363 Dawud, k. al-Jihad, ba. no. 67, h. no. 2629; Musnad 1, vol. 3, pp. 440-41. 

364 Bukhari, k. Manaqib al-Ansar, ba. no. 11, h. no. 3799. 

365 TirmidhI, k. al-Jumu‘ah, ba. no. 14, h. no. 509. 

366 Ibn Majah, k. lqamat al-Salah, ba. no. 98, h. no. 1136. 
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same for me ... .” 367 Some Companions assigned the task of tending the camels on a rota 

basis, in order that each might have the opportunity of attending to the Prophet’s 
discourses. ‘Uqbah b. ‘Amir said, “We served ourselves in the company of the Apostle of 

Allah. We tended our camels in turn. One day I had my turn to tend the camels, and I 

drove them in the afternoon. I found the Apostle of Allah standing addressing the 

people.” 368 


The Prophet’s teaching in its breadth of scope and variety of forms had a very 
significant impact on the Companions, and eventually rendered them sufficiently 
knowledgeable to give instruction to the people of neighbouring regions, other countries 
and the visiting delegations, as has been discussed above. 

As such, the statement of ‘ Amr b. ‘Anbasah in which he affirms that he heard one 
of the Prophet’s hadlths more than seven times is unsurprising, in view of the scope and 

frequency with which the Prophet taught: ‘Amr narrated a hadlth to Abu Umamah 

regarding the reward for performing wudu’ (ablution.) The latter said, “O ‘Amr b. 

‘Anbasah, think about what you are saying, that such a great reward is given to a man in 
one place [i.e. in the act of ablution and prayer].” Upon hearing this,‘Amr said, “O Abu 
Umamah, I have grown old, my bones have become weak and I am at death’s door, what 

reason is there for me to attribute a lie to Allah and the Apostle of Allah? Had I heard it 


367 Bukhari, k. al-Mazalim wa al-ghasb, ba. no. 25, h. no. 2468; Muslim, k. al-Talaq, h. no. 34; Tirmidhl, k. 
Tafsir al-Qur'an, ba. no. 66, h. no. 3318. 

368 Dawud, k. al-Taharah, ba. no. 65, h. no. 169; Muslim, k. al-Taharah, h. no. 17; Musnad 1, vol. 4, pp. 
145-6, 153. 
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from the Apostle of Allah once, twice, thrice, four, five, six or seven times, I should have 
never narrated it, but I have heard it from him on more occasions than that .” 369 

It is also clear from the Companions’ use of the plural form in narrating the 
Prophet’s hadlths that he taught and narrated to them in groups. On numerous occasions 
we find them saying: 


“The Prophet narrated to us ... 

<l£b~> 

“The Prophet told us ...;” 


“The Prophet taught us ... 

<e£> 

“The Prophet ordered us ... 

<t>f) 

“The Prophet prohibited us ... 


“The Prophet addressed us 

(ck,) 

“The Prophet used to teach us ... 

oi r> 

“The Prophet said, Shall I not teach you 

Df) 

“The Prophet said, Shall I not tell you ...;” 

< r r>f nf> 

“The Prophet said, Shall I not narrate to you 

A 

“The Prophet said, Did not you hear 

< l JdJU Jj) 

“We heard the Prophet 


“We saw the Prophet... 

<£ij> 


369 Muslim, k. Salaht al-Musafirm , h. no. 294. 
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and so forth . 370 

E. His teaching on an individual basis: 

In addition to teaching people in groups, he would also teach individuals. Abu 
Mahdhurah told ‘Abd Allah b. Muhayriz that “The Apostle of Allah taught me the 

nineteen phrases of the adhrn and the seventeen phrases in the iqamah ... ” 371 ‘Adi b. 

Hatim says, “The Prophet taught me prayer and fasting. He said, pray in such and such a 

manner, and fast for thirty days unless you see the new moon .” 372 Ka‘b b. ‘Ujrah 
mentioned that a man spoke to the Prophet and said, “O Apostle of Allah, we know how to 
salute you, but how do we invoke Allah for you ?” 373 The Prophet then taught him how to 

invoke Allah for him. AbQ Qatadah and Abu al-Dahma’ said, “We came upon a bedouin, 

who said to us, ‘The Apostle of Allah took my hand and began to teach me of what Allah 

had taught him. What I learned by heart from him was that he said, ‘Whatever you leave 
for fear of Almighty Allah, then Allah will definitely bring you something better than what 

you have left.” His teaching was not addressed solely to men, but also to women and 

children. As to the former, the Prophet taught Juwayriyah a glorification that is related to 

— 375 • _ 

the glorification of Allah, and said to Asma’ bint ‘Umays, “May I not teach you phrases 

• 376 

which you can utter in distress?” Further, he taught a Muslim woman how to wash 


370 See Concordance. 

371 Dawud, k. al-Salah, ba. no. 28, h. no. 502&504; Musnad 3, h. no. 14956&18885; TirmidhI, k. al-Salah, 
ba. no. 26, h. no. 192; Ibn Majah, k. al-Adhan, ba. no. 2, h. no. 709; DarimI, k. al-Salah, ba. no. 7, h. no. 
1197. 

372 Musnad 3, h. no. 18885. 

373 Ibid., h. no. 17661. See also, Bukhari, k. al-Tafsfr, s. no, 33, ba. no. 10, h. no. 4797. 

374 Musnad 3, h. no. 20222. See also h. no. 20215. 

373 Musnad3, h. no. 26218; Nasa’I, k. al-Sahu, ba. no. 94, h. no. 1352; TirmidhI, k. al-Da'awat. ba. no. 104, 
h. no. 3555. 

376 Dawud, k. al-Salah, ba. no. 361, h. no. 1525. 
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377 

herself after menstruation, etc. Regarding the latter, Ibn Abbas said, “I was behind the 

Prophet (on a riding animal) when he said, ‘O boy, shall I teach you some words with 
which Allah will benefit you?’ I said, ‘yes, ... The Prophet then taught him and 

recommended that he do certain things. 378 When ‘ Amr b. Abl Salamah was a child, the 


Prophet taught him what he should say at the beginning of a meal, with which hand he 


should eat and from what side of the plate he should eat. ‘Amr said, “Since then I have 


379 

applied these teachings when eating.” Al-Hasan b. ‘All said: “Allah’s Apostle taught me 


some words to say during the witr [specifically, in the supplication of the witr prayer]” 


380 


The Prophet’s teaching of individuals has many aspects, indeed, it is impossible in 


this section to list the totality of examples which depict its various facets. It is however 


useful to present an example of the Prophet’s teaching, and we have chosen his teaching of 


the glorification and invocation of Allah by way of illustration. When one studies the 


books of the Swmah, one finds hundreds of hadiths on this subject, though for the present 


purposes I will present only a cross-section which will indicate the scope of the Prophet’s 
teaching of the glorification and invocation of Allah, and where specific mention is made 


of the Prophet being involved in teaching through use of the verb ‘ ‘ allama ’ (to teach). 


1. A glorification which is better than having a servant: 

It is reported on the authority of‘AH that, “Fatimah had corns on her hand from 
working at the hand-mill. Some captives were brought to the Prophet, and she came to him 


377 Muslim, k. al-Hayd, h. no. 60. 

378 Musnad3, h. no. 2800; TirmidhI, k. Sifat al-qiyamah , ba. no. 59, h. no. 2516. 

379 Bukhari, k. al-At'imah, ba. no. 2, h. no. 5376; Muslim, k. al-Ashribah, h. no, 108; Ibn Majah, k. al- 
At'imah, ba. no. 8, h. no. 3267; Musnad3, h. no. 15897. 

380 Dawud, k. al-Salah, ba. no. 340, h. no. 1425; Musnad3, h. no. 1720; Nasa’I, k. Qiyain al-layl, ba. no. 51, 
h. no. 1745-6; TirmidhI, k. al-Salah, ba. no, 10, h. no. 464; Darimi, k. al-Salali, ba. no. 214, h. no. 1591 & 
1592. 
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but did not find him at home. ‘A’ishah was present there, whom she told (of her desire for 
a servant). When the Prophet came, ‘A’ishah informed him about Fatimah’s visit.” ‘All 

added, “So the Prophet came to us when we had gone to our beds, and I wanted to get up 
but the Prophet said, ‘remain in your place.’ Then he sat down between us and I felt the 

coolness of his feet on my chest. Then he said,‘Shall I teach you a thing which is better 
than what you have asked me? When you go to bed say, Allahu-akbar m thirty-four times, 

sabhan Allah 382 thirty-three times and al-hamdu-lillah 383 thirty-three times, for that is 

384 

better for you both than a servant.’” 

2. A glorification from the treasures of Paradise: 

Abu Musa narrated that the Prophet said, “0 ‘Abd Allah b. Qays! Shall I teach 

you a sentence which is from the treasures of Paradise? It is‘there is neither might nor 
power except with Allah {la hawla wala qmvata ’ ilia billah ).’” 385 The Prophet also taught 

it to Abu liurayrah. 386 

3. A glorification to be said during times of distress: 

Asma’ bint ‘Umays said: “The Apostle of Allah taught me some words which I 

387 

should say during times of distress.” In connection with this, the Prophet also taught 

388 

‘All b. Abl Talib another glorification. 

381 Allah is greater. 

382 Holiness to Allah. 

383 Praise be to Allah. 

384 Bukhari, k. al-Manaqib, ba. no. 9, h. no. 3705; Muslim, k. al-Dhikrwa al-du'a', h. no. 81; See also 
DarimI, k. al-lsti'dhan , ba. no. 52, h. no. 2685. 

383 Bukhari, k. al-Qadar, ba. no. 7, h. no. 6610; Musnad 3, h. no. 19102; TirmidhI, k. al-da'awat, ba. no. 3, 
h. no. 3374, ba. no. 58, h. no. 3461. 

386 Musnad 3, h. no. 8980. 

387 Ibid., h. no. 26542. 
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4. An invocation to be said by those who have newly embraced Islam: 

Abu Malik al-Ashja‘1 reported on the authority of his father that when a person 

embraced Islam, Allah’s Apostle used to teach him how to observe prayer and then 
command him to invoke using these words, “O Allah, grant me pardon, have mercy upon 
me, direct me to the path of righteousness, grant me protection and provide me with 

. „389 

sustenance. 

5. An invocation to be said when the adhan is called for the sunset prayer: 

Umm Salamah said, “The Apostle of Allah taught me to say, when the adhan for 
the sunset prayer is called, ‘0 Allah, this is the time when the night comes on, the day 

retires, and the voices of the summoners are heard, so forgive me.” 390 

6. An invocation made so that one may be free from care and clear of debt: 

Abu SaTd al-Khudrl said “One day the Apostle of Allah entered the mosque. He 

saw there a man from the Ansar called Abu Umamah. He said, ‘Why do I see you sitting 

in the mosque when it is not a time of prayer?’ He said, ‘I am entangled in cares and debts, 
Apostle of Allah.’ He replied, ‘Shall I not teach you words by which, when you say them, 

391 

Allah will remove your care, and settle your debt?’ He said, ‘Yes,’ ... .” 

7. An invocation to be said at bed-time: 


388 Ibid., h. no. 703. 

389 Muslim, k. al-Dhikrwa al-du'a', h. no. 35. 

390 Dawud, k. al-Salah, ba. no. 39, h. no. 530. 

391 Ibid., ba. no. 367, h. no.1555. 
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Al-Bara’ b. ‘Azib mentioned that the Apostle of Allah said to him, “Shall I not 
teach you some words which you should say when you go to bed? .... ” 392 

8. An invocation to be said at times of alarm: 

‘Amr b. Shu‘ayb, on his father’s authority, said that his grandfather reported that 

the Apostle of Allah taught them the following words to be said at times of alarm, “I seek 
refuge in Allah’s perfect words from His anger, the evil of His servants, etc.” 393 


In fact, there are numerous Companions who mention that the Prophet taught them 
a glorification or invocation. These include, in addition to those already mentioned, 

‘A’ishah, 394 ‘Abd Allah b. ‘Amr, 395 ‘Abd Allah b. Mas‘ud, 396 Zayd b. Arqam, 397 Zayd b. 

Thabit, 398 Sa‘d b. Abl Waqqas, 399 Shaddad b. Aws, 400 and many others. 

There are also numerous glorifications and invocations which appear in the 
Prophetic Had Ft h in which terms other than the verb ‘to teach’ are used. The scholars of 

Sunnah, including al-Bukharl, Muslim, Ibn Majah, al-Hakim and so forth, have devoted 

specific chapters to Prophetic glorifications and invocations. Of course, the Prophet’s 
teaching was not restricted to glorifications and invocations but also encompassed a great 
deal of personal, social and political life, as is clear from the conversation between Ja‘far b. 

Abl Talib and the Negus, as well as from the narration of Salman al- FarisI, which we 

cited at the beginning of this section (See above, pp. 137-8). 


392 Tirmidhl, k. al-Da'awat, ba. no, 16, h. no. 3394. 

393 Dawud, k. a/-776, ba. no. 19, h. no. 3893. 

394 Ibid., h. no. 24498; Ibn Majah, k. al-Du'a', ba. no. 4, h. no. 3846. 

395 Musnad 3, h. no. 6561. 

396 Dawud, k. al-Salah, ba. no. 182, h. no. 969. 

397 Nasa’I, k. al-Isti'dhah, ba. no. 13, h. no. 5458. 

398 Musnad 3, h. no. 21158. 

399 Nasa’I, k. al-Isti'dhaah, ba. no. 5, h. no. 5445, ba. no. 39, h. no. 5496. 
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It is clear that the intense commitment of the Prophet to the teaching of people, both 
young and old, male and female, in groups and individually, from the beginning of his call 
to Islam, contributed greatly to the preservation of the Sunnah among his Companions and 
the Muslims in general. 



400 TirmidhI, k. al-Da'awat, ba. no. 23, h. no. 3407. 
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CONCLUSION 

The various tasks undertaken by the Prophet which have been discussed in Chapter 
2 represent, in their entirety, a methodology which contributed very effectively to the 
preservation of the Prophet’s teachings and resulted in the written collections of the 

HadJth. This methodology, as we have seen, is characterised by a variety of techniques and 

approaches, each as important as the other, and indeed, mutually complementary to one 
another: The Prophet, throughout his life, urged his Companions, and also the delegations 
that visited Madinah, to memorise his instructions, he utilized both private and public 

forums to urge them in a variety of ways to accomplish this, he did not neglect the need for 
the recording of his teachings, which he plainly allowed and even ordered them to do so at 
appropriate times, however, he was not satisfied that his Companions should restrict 
themselves to the memorisation and writing down of his teachings, he also ordered them to 
convey them to others. Whenever the Prophet had delivered an important teaching, he 
immediately ordered those present to convey to others what they heard from him, praying 
for those who undertook this task. To encourage the dissemination of his teachings, he 
drew their attention to the fact that it may be that the statement reaches someone who can 
understand its meanings better than the person who conveyed it. In order to ensure that his 
teachings was transmitted correctly, the Prophet took some precautionary measures: He 
warned them regarding the bitter end of those who deliberately distorted and 
misrepresented his sayings and, he struck terror into the hearts of the people regarding the 

bitter end of those who failed to act upon his sayings when they reached them. In this way, 

* 

knowledge of the teaching would not be confined to the individuals present when it was 
given and to written records, rather, it would be effectively disseminated among the 

people. 
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In addition, the great care that he took in teaching people young and old, 
individually and in groups, whether they were resident in Madlnah or visiting from 

elsewhere, in mosques and houses, and in his various sermons as well as through an 
announcer, is evidenced by numerous narrations. Thus, the Companions also had ample 
opportunity to question and enter into a dialogue, in order to reach a firm understanding of 
the Prophet’s instructions. 

He also paid great attention to teaching those who were outside Madlnah, both near 

and far. In this regard, he was unremitting in dispatching messengers to teach people the 
Qur’an and Sunnah, while providing these envoys with letters that were complete with the 

minutest details regarding many issues of Sunnah. 

Foremost in all this was his emphasis on the status and importance of Sunnah and 
the mandatory obligation on the Muslims to follow it without contradiction. He employed a 
wide variety of approaches in illustrating this point, as discussed above. He strove to make 
the Companions fully aware of the status, importance and role of the Sunnah in their lives, 
and in their destiny after death, and the evidence suggests that he succeeded resoundingly 
as the value of what he brought became apparent in the transfomiation that was wrought in 
the lives of individuals and the community. Hence the Companions preserved and acted 
upon Sunnah. This was very much the case when the Prophet had illustrated to them that 
obedience to Allah and admittance to His paradise require that they should obey His 
Prophet and act in accordance with what he did and said. 

It will be noted that each of the eight sections above contains substantial evidence 
in support of the assertions made in them. The connection between, and consistency of this 
evidence is clearly apparent and is in itself a strong indication of their veracity that casts 
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serious aspersions on claims that they are fabricated. Even if we accept, for the sake of 
argument, that there was an attempt to fabricate evidence with regard to a specific area it 
would be impossible to accept that all of the evidence discussed above is fabricated. The 
total number of items of consistent, mutually supporting evidence may well run into 
hundreds, where each is narrated by a Companion or a group of Companions, indeed, some 
of these pieces of evidences are narrated by up to thirty Companions individually. 

Accordingly, the results of our research into a selection of the methods which the 
Prophet used, as mentioned in original Islamic sources, in preservation and propagation of 
the Sunnah , confirm that his teachings were widely disseminated and effectively preserved 
at the time of the Prophet and his Companions, leading us to agree to a large extent with 
Dozy’s opinion, who has much confidence in a large part of the Hadith but in which 

Goldziher, however, places little trust: 1 

“Closer acquaintance with the vast stock of hadfths induces sceptical caution rather 
than optimistic trust regarding the material brought together in the carefully 
compiled collections .” 2 

By contrast, in light of the above, we would assert that close acquaintance with the 
vast stock of hadfths, accompanied by scientific rigour, is more likely to induce optimistic 

trust than sceptical caution. In Part Two, we will proceed to discuss the evidence for 
Goldziher’s view, which, as will be seen, stands in direct opposition to the conclusions that 
we have reached. 


1 Goldziher said, “We are unlikely to have even as much confidence as Dozy regarding a large part of the 

hadith”. Goldziher, vol. 2, p. 19. 

2 Goldziher, vol. 2, p. 19. 
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GOLDZIHER AND THE HADTTH 

0 

An Analysis Of Goldziher’s Main Evidence For His Assertions 
Regarding The Fabrication Of Hadith During The Umayyad Period 








The Ban u Vmayy ah and the Umayyad Caliphs 


Harb 


Abu Sufyan 


Mu‘awiyah I 661- 


2. YazTd I 680-83 


3. Mu‘awiyah II 683 


4. Marwan I 683-85 


5. ‘Abd al-Malik 


685-705 


Umayyah b. ‘Abd Shams 


Abu al-‘As 


al-Hakam 


‘Abd al-‘AzTz 


6. al-Walld I 

705-15 

7. Sulayman 

715-17 

8. ‘IJmar II 

717-20 

9. Yazid II 
720-24 

10. Ilisham 11. al-Walld 


‘Affan 


‘Uthman 644-56 


Muhammad 


724-43 


11 743-44 


12. Yazid 

III 744 


13. Ibrahim 14. Marwan 


744 


II 744-50 


The Umayyad caliphate established in 661 was to last for about a century. 
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INTRODUCTION 

TO 

GOLDZIHER’S THEORY OF THE FABRICATION OF 

HADITH IN THE UMAYYAD PERIOD 


In this introduction vve will mention very briefly the broad outline of 

Goldziher’s theories regarding the fabrication of hadlths by the Companions of the 

Prophet, the pious scholars and the Umayyad authorities and their associates. Due to 
the fact that Goldziher expounds his evidence at length, we will present it in detail at 
each appropriate juncture in our discussion. 


Goldziher, in general terms, asserts that the Hadith are no more than a 

product of the development of the religious, historical and social dimensions of Islam 
during its first two centuries. In this regard, his opinion is contrary to that of Dozy, 

who has confidence in the larger part of the Hadith. Goldziher says, “We are unlikely 
to have even as much confidence as Dozy regarding a large part of the Hadith, but 
will probably consider by far the greater part of it as the result of the religious, 
historical and social development of Islam during the first two centuries.” 1 

Goldziher holds the opinion that the fabrication of Hadith began after the 
death of the Prophet and that indeed, the first to fabricate Hadith were the 

1 Goldziher, vol. 2, p. 19. 
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Companions themselves, as is made clear by his statement, “The Prophet’s pious 
followers have reverently repeated the enlightening sayings of the master and have 
endeavoured to preserve for the edification and instruction of the community 
everything that he said, both in public and in private, regarding the practice of the 
religious obligations prescribed by him, the conduct of life in general, and social 
behaviour, whether in relation to the past or the future. When the rapid succession of 
conquests led them to distant countries; they handed on these hadiths of the Prophet 

to those who had not heard them with their own ears, and after his death they added 
many salutary sayings which were thought to be in accord with his sentiments and 
could therefore, in their view, legitimately be ascribed to him, or of whose soundness 

they were in general convinced. These hadiths dealt with the religious and legal 
practices which had been developed under the Prophet and were regarded as setting 
the norm for the whole Islamic world. They formed the basic material of the hadlth 

5j2 

• « • • 


Goldziher’s theory regarding the core factor underlying the fabrication of 
Hadlth in the Umayyad era, is based mainly on his analysis of the great enmity that 

existed between the Umayyad dynasty and the pious scholars. He elaborates this 
enmity with various statements, all of which portray the readiness of each side to 
fabricate hadiths', either to the detriment of the other party, or to bolster their own 

cause. 



2 Ibid., p. 18. 
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Goldziher’s open allegation that the pious men invented hadiths is evident 

from the following statements of his: 

1. “The pious, however, endeavoured to demand adherence to a fixed sunna in the 
name of the Prophet and, when they found that the government did not support 
them in efforts which seemed unimportant to the latter, they produced the 
following Prophecy of Muhammed: ‘There will come emirs after me who will 

kill the salat ...” 3 

2. “Pious people of SaTd’s kind frowned at the state of affairs under such rule; they 
decried the tyrannical government, defied it by passive resistance [which implies 
the fabrication of hadiths as will be noted in Chapter 4] and even showed their 
dissatisfaction openly, occasionally going so far as to refuse homage. In return 
they were hated and despised by the ruling circles.” 4 

3. “Without paying any attention to reality these men founded the sunna of the 
Prophet upon which the law and jurisprudence of the Islamic state was to be 
based. The Companions and ‘followers’ living amongst them gave them the 

sacred material which formed the contents and basis of their endeavour.” 5 

4. “Thus there arise new people to relate sayings ascribed to the Prophet, but some 
new things also came into being.” 6 

5. “Anything which appears desirable to pious men [i.e. the Ulama’] was given by 
them a corroborating support reaching back to the Prophet. This could easily be 

3 Ibid., p. 40. 

4 Ibid., p. 41. 

5 Ibid., p. 42. 
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done in a generation in which the Companions, who were represented as the 
intermediaries of the Prophet’s words, were no longer alive.” 7 

6. “The fact that by disseminating these teachings they thought they were working 

against the godless tendency of the time, quietened the conscience of the pious 
inventors of traditions, who related their own teachings and those of their 
immediate teachers back to the authority of the Master who was for all, including 
even the lax, an undisputable source of law.” 8 

7. “Since the pious opponents of the dynasty looked upon the ‘Alid pretenders as 
the chosen saviours of the empire, a large part of these falsifications was 
dedicated to the praise of the Prophet’s family without being a direct attack upon 
the Umayyads. But nobody could be so simple as not to recognize the negative 

implications.” 9 

8. “They [The ruling power] had to do what their opponents [the pious circles] did: 
invent, or have invented, hadlths in their turn.” 10 

9. “Thus the hadlth led in the first century a troubled existence, in silent opposition 

to the ruling element which worked in the opposite direction. The pious 
cultivated and disseminated in their orders the little that they had saved from 
early times or acquired by communication. They also fabricated new material for 

which they could expect recognition only in a small community.” 11 


6 Ibid., p. 42. 

7 Ibid., p. 42. 

8 Ibid., pp. 42-3. 

9 Ibid., p. 43. 

10 Ibid., p. 43. 

11 Ibid., p. 43. 
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Regarding the other party, Goldziher also assumes that the Umayyad 
government, from its early days, played a significant role in the invention and 

dissemination of fabricated hadiihs in order to serve its own purposes and to 
consolidate its political stance against the opposition parties. He said, “This must not 
lead us to believe that during this period theologians in opposition were alone at 
work on the tradition. The ruling power itself was not idle. If it wished an opinion to 
be generally recognized and the opposition of pious circles silenced, it too had to 

know how to discover a hadith to suit its purpose. They had to do what their 
opponents did: invent, or have invented, hadiihs in their turn. And that is in effect 

what they did. A number of facts are available to show that the impetus to these 

inventions and falsifications often came from the highest government circles; and if 

it is realized that even among the most pious of theologians there were willing tools 

to further their invention, it is not surprising that, among the hotly debated 

controversial issues of Islam, whether political or doctrinal, there is none in which 

the champions of the various views are unable to cite a number of traditions, all 

• 12 

equipped with imposing isnads." 

He goes on, “Official influence on the invention, dissemination and 
suppression of traditions started very early... The Umayyads and their political 
followers had no scruples in promoting tendentious lies in a sacred religious form, 
and they were only concerned to find pious authorities who would be prepared to 

cover such falsifications with their undoubted authority.” Elsewhere he refers to, 

12 Ibid., pp. 43-4. 

13 Ibid., p. 44. 
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“How the Umayyads made it their business to put into circulation hadShs which 
seemed to them desirable, and how people of the type of the pious al-Zuhrl 

acquiesced in being their tools -though they certainly were not guided by selfish 
motives but merely by reasons of state expediency- is to be seen from evidence 

preserved by al-Khatlb al-Baghdadi which deserves to be considered in this 
context.” 14 Furthr, “The official invention of hadiths under the Umayyads would be 

used even for such trivial purposes. Pious sayings were meant to break down the 
resistance of the pious and to disarm them.” 15 

In addition to the above he believes that theologians in official positions were 
compelled, or were willing, without external pressure because of their support for the 
prevailing power, to put into circulation fabricated traditions. 16 

Hence, our attention in this part will be devoted to the presentation and 
discussion of those claims that Goldziher supports with evidence, with the exception 
of a handful of very significant statements which he dose not support with any 
evidence. Besides these, we will restrict ourselves to discussing the most significant 
evidence cited by Goldziher which he suggests directly and clearly indicates the 

fabrication of Hadlth with regard to the Umayyad era in particular. This is mainly 
because that era was important in revealing the nature of the Prophetic Hadlth. 

The discussion will be presented as follows: 

14 Ibid., p. 46. 

15 Ibid., p. 49. 
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Chapter 3: 


Chapter 4: 


Chapter 5: 


Chapter 6: 


Chapter 7: 

Conclusion: 


An analysis of the evidence he cites in support of his claim that the 
Companions fabricated Hadlth. 

An analysis of the evidence he cites in support of his claim that the 
pious scholars fabricated Hadlth during the Umayyad’ period. 

An analysis of the evidence he cites in support of his claim that the 
Umayyads fabricated Hadlth. 

An analysis of the evidence he cites in support of his claim that the 
theologians fabricated Hadlth. 

The impact of Goldziher’s opinions on subsequent studies. 

The results of the study and an appraisal of Goldziher’s methodology. 



16 See Ibid., p. 53. 
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CHAPTER 3 

THE COMPANIONS AND FABRICATION 


An analysis of the evidence Goldziher cites in support of his claim 

that the Companions fabricated Hadfflt 


Section 1: 
Section 2: 
Section 3: 
Section 4: 
Section 5: 


Goldziher’s Evidence regarding the Companions’ fabrication. 
Mu‘awiyah b. Abl Sufyan and ai-Mughlrah b. Shu‘bah. 

‘Abd Allah b. Mas‘ud. 

Abu Hurayrah. 

Goldziher’s stance regarding Abu Hurayrah’s hadShs. 
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SECTION 1 

GOLDZIHER’S EVIDENCE REGARDING THE 

COMPANIONS’ FABRICATION 


This section will be devoted to the presentation of his evidence regarding the 
role of the Companions in the fabrication of Hadlth. 

It seems, according to Goldziher’s allegation, that has been cited above, and 
is as follows: after his death they added many salutary sayings which were 

thought to be in accord with his sentiments and could therefore, in their view, 
legitimately be ascribed to him, or of whose soundness they were in general 
convinced,” 1 that many Companions were accused of fabrication. However, he did 

not provide us with evidence to prove his theory, with the exception of a few 
examples in which he presents the names of those Companions he alleges were 
involved. Among them are Mu‘awiyah b. Abl Sufyan, al-Mughlrah b. Shu‘bah, ‘Abd 

Allah b. Mas‘ud and Abu Hurayrah. He presents his evidence as follows: 

1. Goldziher considers official influence on the fabrication of Hadlth to have began 
in earnest at the time of Mu'awiyah b. Abl Sufyan, accusing him along with his 
governor, the Companion of the Prophet, al-Mughlrah b. Shu‘bah, 

1 See above, p. 166. 
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“Official influence on the invention, dissemination and suppression of 
traditions started very early. An instruction given to his obedient 
governor al-Mughlrah by Mu‘awiyah I is in the spirit of the Umayyads: 

‘Do not tire of abusing and insulting ‘All and calling for God’s 

mercifulness for ‘Uthman, defaming the companions of ‘All, removing 

them and omitting to listen to them (i.e. to what they tell and propagate 

as hadlths ); praising, in contrast, the clan of ‘Uthman, drawing them near 

to you and listening to them.’ This is an official encouragement to foster 

the rise and spread of hadlths directed against ‘All and to hold back and 

suppress hadlths favouring ‘All.” 2 


2. Goldziher says, 

“‘Abd Allah b. Mas‘ud says: ‘The most beautiful hadith is the book of 

Allah, and the best guidance is that of Muhammed.’It seems that this 

statement, which was gladly taken up and widely disseminated by the 
community of the faithful, was ascribed to Muhammed himself by 
making him say, in an exhortation to the community: ‘The most beautiful 

hadith is the book of Allah; blessed is he whose heart is adorned 
therewith by Allah, he whom He has permitted to be converted to Islam 
from unbelief, and he who prefers it to all other hadlths of man. Verily, it 
is the most beautiful and perfect hadith.” 3 

In the footnote he says, 

“In later days it was found objectionable that the Koran should be called 
hadith and in this sentence hadith was altered to kalain (speech).” 4 


2 Goldziher, vol. 2, p. 44. 

3 Ibid., pp. 17-8. 

4 Ibid., pp. 17-8. 
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3. He goes further and asserts that there was little confidence in the reliability of the 
transmitters of HadSh in general, taking Abu Hurayrah, the Companion of the 
Prophet, as an example of this alleged unreliability, 

“The possibilities which the Muslims admit themselves in this field are 
evident from a tradition in which the authorities seem to give away the 
secret quite unconsciously: ‘The Prophet,’ it says in a tradition in al- 

Bukharl, ‘gave the order to kill all dogs except hunting and sheep-dogs.’ 

‘Umar’s son was told that Abu Hurayra also hands down the words: ‘but 

with the exception of farm dogs as well.’ ‘Umar’s son says to this: ‘Abu 

Hurayra owns cornfields,’ i.e. he has a vested interest in handing down 
the order with the addition that farm dogs should be spared as well. This 
remark of Ibn ‘Umar is characteristic of the doubt about the good faith of 
the transmitters that existed even in the earliest period of the formation of 
tradition.” 5 


4. One of Goldziher’s challenges to the authenticity of the traditions is based on his 

assessment of the position of Abu Hurayrah as an authority. Goldziher says, 

“The inexhaustible stock of information which he always had in hand 
(the Abu Hurayrah Hadlths take up no less than 213 pages in the Musnad 

of Ibn Hanbal, ii. 228-541), appears to have raised suspicion of their 
trustworthiness in the minds of his immediate auditors nor did they 
hesitate to give utterance to their suspicions in ironical form (comp. Also 
Bukhari, Fada’il al-ashab. No. 11). He had several times to defend 
himself against the charge of idle talk. These facts give our criticism 
every reason to be prudent and sceptic.” 6 


5 Ibid., 2, p. 56. 

6 £/', art. AbuHuraira. 
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SECTION 2 

THE ALLEGED FABRICATION OF MU‘AWIYAH IBN 
ABI SUFYAN AND AL-MUGHlRAH IBN SHU‘BAH 


Goldziher says, 

“Official influence on the invention, dissemination and suppression of 
traditions started very early. An instruction given to his obedient 
governor al-Mughlrah by Mu‘awiyahIisinthespiritoftheUmayyads: 
‘Do not tire of abusing and insulting ‘All and calling for God’s 
mercifulness for ‘Uthman, defaming the companions of‘All, removing 
them and omitting to listen to them (i.e. to what they tell and propagate 
as hadlths ); praising, in contrast, the clan of ‘Uthman, drawing them near 
to you and listening to them.’ [citing: al-Tabari, II, p. 112.] This is an 
official encouragement to foster the rise and spread of hadlths directed 
against ‘All and to hold back and suppress hadlths favouring ‘All.’’ 7 


In the statement under discussion Goldziher plainly names the Companions 
whom he alleges to have fabricated hadlth, i.e. Mu'awiyah b. Abl Sufyan and al- 

Mughirah b. Shu‘bah. We shall assess this allegation by examining the following: 

A. The use of the text itself as a criterion; 

B. the reaction of various observers to the disparagement of ‘All and his companions; 

C. the accounts of this issue made by various historians; 

D. Mu‘awiyah’s stance regarding ‘All b. Abl Talib; 

E. Mu‘awiyah and al-Mughlrah’s attitudes towards the fabrication of hadlth. 



7 Goldziher, vol. 2, p. 44. 
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First of all, it is useful to subject to close analysis the evidence put forward by 
Goldziher and to present the original narration cited by him in translation, in the 
original Arabic as narrated by al-Tabari. The narration runs as follows: 


AUl >1.i c$lp£ <j— 2i ^5j li OLiw SjjUu Oj 

y' Pji \ g ^^ bUsPl LjTjti uli {5jviT co^f Jij ...” : Jl3 ^ <uU j 

(j-JI p jsllj ^ li L a ^ iitL&t iTjlJ C~Jj <0 ^LaJij 

*(*■$-** ^-9*11j idJ OUiP 

<c . ... p#* ^Us^Vtj ipA (4JLp <&I 

When Mu‘awiyah b. Abi Sufyan put al-Mughlrah b. Shu‘bah in charge of al- 

g 

Kufah in Jumada 41 [AH], he summoned him. After praising and glorifying 

Allah, he said, “... Although I have wanted to advise you about many things, I 

left them alone, trusting in your discernment of what pleases me, what helps my 
regime and what sets my subjects on the right path. I would continue to advise 
you about a quality of yours -do not refrain from abusing ‘All and criticizing 
him, nor from asking Allah’s mercy upon ‘Uthman and His forgiveness for him. 

Continue to shame the companions of‘All, keep them at a distance, and do not 

listen to them. Praise the faction of ‘Uthman, bring them near, and listen to 
them.” 8 9 


According to the text just mentioned, we do not find any trace of the word 
hadlth or its plural form ahadlth, and there is nothing to suggest the invention, 
dissemination and suppression of traditions whether officially or unofficially. As for 


8 The fifth month of the Muslim calendar. 

9 Tabari, vol. 6, pp. 168-70. 
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the expression “J4 —k (and do not listen to them),” it does not specifically 

indicate that al-Mughlrah should suppress the Prophetic hadlths narrated by the 
companions of ‘All, or even that he should not listen to them. This was an instruction 

that referred to the counsel and opinions of the companions of‘All, and does not 

refer specifically to the Prophetic hadlths narrated by them. It is more plausible that 

what Mu‘awiyah intended was that al-Mughlrah should listen to the advice and 

opinions of the companions of ‘Uthman, and not to those put forward to him by the 

companions of ‘All. This was a natural inclination for Mu‘awiyah since 

governmental policy tends to favour supporters while exercising caution regarding 
opponents. This policy is very much more understandable when we take into account 
the feud between ‘All and Mu'awiyah which ultimately resulted in an armed conflict. 

Even if we suppose that the expression came in the form, ii'Jj (and do 

not listen to their hadlths)," it is evident that the word hadith in this context does not 
necessarily refer to anything other than the speech and opinions of ‘All’s 
companions. 

The implication of Goldziher’s statement is that not listening to the followers 
of ‘All meant ‘deliberately suppressing’ Prophetic hadlths in favour of‘All and 

disseminating Prophetic hadlths in favor of ‘Uthman. Even if this is accepted, 

although it would provide marginal evidence for the suppression of hadShs in favour 

of ‘All, it is not evidence for the invention of hadlths. 
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Al-Tabari’s narration itself indicates that al-Mughlrah acted according to 
Mu‘awiyah’s recommendation that he disparage ‘All and his companions. The 
narration, however, does not indicate that al-Mughlrah rejected their hadlths, or 
banned or fabricated hadlths against ‘All. In addition, al-Mughlrah’s disparagement 
of ‘All and his companions was unacceptable to a large number of Kufah’s residents. 
Hujr b. ‘Adi, as recorded by al-Tabari in the same source, repeatedly attacked al- 
Mughlrah in public, saying, “Indeed, Allah, Almighty and Great, says, ‘Stand out 
firmly for justice, as witnesses to Allah’ (Q. 4:135). I testify that the one you 
disparage and gibe is more deserving of merit, and the one you vindicate and extol is 

more entitled to blame.” 10 

The narration also reveals that this situation had continued for a long period, 
“At the end of his governorship, al-Mughlrah arose and said what he used to say 

about ‘All and ‘Uthman. 11 At that, Hujr b. ‘Adi jumped up and let out a scream at al- 

Mughlrah that everyone both inside and outside the mosque heard. He then said, 

‘You certainly do not understand what men bum for because of your senility, O man. 
Order our rations and stipends for us, for you have certainly withheld them from us, 
and that is not your right, and no one who preceded you has desired that. You have 
become passionate about blaming the Commander of the Faithful and praising the 
criminals.’ At that, more than two-thirds of the people stood up with him saying, ‘By 

10 Ibid., p. 169. 

11 “0 God, have mercy on ‘Uthman b. ‘Affan and do not punish him, but reward him for his best 
work. For, indeed, he acted according to Your Book and the example [suimah] of Your Prophet. He 
united us and prevented our blood from being shed, and yet, he was wrongly killed. O God, have 
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Allah, Hujr is right and honest. Order our rations and stipends for us, for this talk of 
yours does not do us any good, and it gives us nothing profitable.’ And they 
increased in this kind of talk. At that, al-Mughlrah descended [from the pulpit].” 12 

When we bear in mind that more than two-thirds of those in attendance 
objected to al-Mughlrah’s disparaging remarks about ‘All, it would have provoked a 

confrontation if they had come to know that he had fabricated hadtth against ‘All or 

suppressed hadith that were in his favour. Indeed, if that had been the case then we 

would expect to find at least some evidence indicating that ‘All and his companions 

had confronted that trend by, if not fabricating hadiths against the other party, then 

by rejecting and discrediting the fabricated hadiths. However, on the contrary, we 

find that, as recorded by Abu Hanlfah al-DInawari (d. 282/895) in al-Akhbar al- 

tiwal, when it was revealed to ‘AH that Hujr b. ‘Adi and ‘Amr b. al-Hamiq were 

publicly abusing Mu‘awiyah and cursing the people of al-Sham, he sent an envoy to 

tell them to stop what they were doing. They subsequently came to him and said, “0 
Commander of the Faithful, are we not in the right and they are in the wrong?” He 
said, “Yes, indeed by the Lord of the Ka‘bah.” They then said, “Why then do you 
prevent us from abusing and cursing them?” He said, “I hated that you become a 

people who constantly abuse others and curse them. You should rather say: 0 Allah 
preserve our lives and theirs, reconcile us with one another, and guide them to the 


mercy also on his adherents, supporters, friends, and those who seek vengeance for him.” He would 
also call for ‘Uthman’s murderers [to be punished]. 

12 Tabari, vol. 6, pp. 169-70. 
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right path so that those who were ignorant of the truth should come to know it and 

13 

those who have strayed far into evil should repent.” 

It is inconceivable that Mu‘awiyah and the governors that he had appointed 
would have compromised their position and subjected themselves to disgrace by 
forging or fabricating Prophetic hadtths against ‘All or anybody else. If they had, 

they would have undoubtedly been perceived as liars by the Companions of the 
Prophet and the Muslim community in general, mainly because they were bound to 
be accused by the opposing party. Goldziher also fails to show us where these 

alleged invented hadlhs against ‘All appear in the core Islamic texts. 

It is noteworthy that Mu‘awiyah himself did not deny the virtues of ‘All, as is 
clear from the following narration: “When the people of al-Sham decided to support 
Mu‘awiyah, Abu Muslim al-Khawlanl came to Mu‘awiyah with a number of 
dedicated worshippers and said to him, ‘0 Mu‘awiyah, we were told that you were 
about to declare war against ‘All b. Abl Talib. How do you oppose him while you do 
not have the virtues which he has?’Mu‘awiyah said to them,‘I do not allege that I 
have the virtues which he has. However, do you not know that ‘Uthman was 
wrongfully killed?’ They said, ‘Yes.’ He then said, “All should therefore hand over 

to us his assassins, at which point we would offer him our allegiance as caliph.’” 14 

Moreover, on reading the accounts of the historians, (such as, Tarikli al-Tabari, al- 

13 Tiwal, p. 165. 

14 Ibid., p. 162. 
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Akhbar al-tiwal, TarMi Khalifah Ibn KhayaP and others), we will find that the 

main area of contention between ‘All and Mu'awiyah was as follows: Mu'awiyah 
refused to pledge allegiance to the caliphate of ‘All until'All had surrendered the 
assassins of ‘Uthman. This conflict did not require, at the stage in question at least, 

that certain hadlths should be fabricated against ‘All or certain hadlths in his favour 
should be suppressed. 

In addition, Mu'awiyah did not deny ‘All’s eminent status as a judge; indeed 

in one instance, when he was at a loss regarding a specific case, he sought the 
opinion of ‘All though he did so indirectly, “Sa‘id b. al-Musayyib reported that a 

man from Syria (Ibn Khaybari) found a man with his wife and killed him or killed 

them both. Mu'awiyah b. Abl Sufyan found the case hard to decide. He wrote to 

Abu Musa al-Ash‘ar! requesting him to refer the matter to ‘All b. Abl Talib. Abu 

Musa enquired of ‘All b. Abl Talib who replied, ‘This incident has not happened in 

my land. I adjure you to speak the truth and tell me where it happened.’ Abu Musa 

said, ‘Mu'awiyah b. Abl Sufyan has written asking me to refer the case to you.’ ‘All 

said, ‘I am Abu al-Hasan. If four witnesses are not brought, he should be headed.’” 16 

In conclusion, we can say that the text cited by Goldziher in no way 
substantiates his opinion that official involvement in the invention, dissemination and 

15 By Khalifah Ibn Khayat al-Laythl (d. 240/854). Ed. Akram Diya’ al-'Umarl. 2 nd edn. Damascus & 
Beirut: Dar al-Qalam & Mu’asasat al-Risalah, 1397/1976. 

16 Malik, k. al-Aqdiyah, h. no. 1447. It is well-known that ‘All was the most knowledgeable regarding 
the hadlths that deal with judicial questions. See Part 1, Chapter 2, p. 79. 
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suppression of traditions began early. In fact, the whole issue consists of no more 
than a series of disparaging remarks which do not substantiate the degree of 

invention or suppression of Prophetic hadShs that Goldziher alleges. There is no 
evidence given that certain hadShs were fabricated against ‘All or that certain 

hadShs in his favour were suppressed. 
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SECTION 3 

THE ALLEGED FABRICATION OF ‘ABD ALLAH 

IBN MAS‘UD 


Goldziher says, 

‘“Abd Allah b. Mas‘ud says: ‘The most beautiful hadlth is the book of 
Allah, and the best guidance is that of Muhammed’ [citing: B. I'tisam, 
no. 2], It seems that this statement, which was gladly taken up and widely 
disseminated by the community of the faithflil, was ascribed to 
Muhammed himself by making him say, in an exhortation to the 
community: ‘The most beautiful hadlth is the book of Allah; blessed is 
he whose heart is adorned therewith by Allah, he whom He has permitted 
to be converted to Islam from unbelief, and he who prefers it to all other 
hadlths of man. Verily, it is the most beautiful and perfect hadlth [citing: 
Ibn Hisham, p. 340].” 17 

In the footnote he says, 

“In later days it was found objectionable that the Koran should be called 
hadlth and in this sentence hadlth was altered to leal am (speech) [citing: 
Ibn Maja, p. 8].” 18 


Despite the fact that Goldziher did not directly accuse ‘Abd Allah b. Mas‘ud of 

inventing this statement, the reader is led to believe that this is the case from the 
sequence in which he presents his information. This is made particularly clear when 
we bear in mind two factors; the first is that that there is no other name mentioned; 

and the second is that the hadlth that Goldziher cites from Ibn Majah in the second 
quotation cited above shows that Ibn Mas‘ud ascribed the statement to the Prophet. 


17 Goldziher, vol. 2, pp. 17-8. 

18 Ibid., p. 18, footnote no. 4. 
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Therefore, it is useful to discuss this issue in order to ascertain whether the statement 
in question belongs to him or to the Prophet, before proceeding any further. 

As far as the narration cited by Goldziher is concerned, we find thatlbn 
Mas‘ud did not, in fact, attribute that statement to himself. Indeed, we do not find a 
single testimony from any individual indicating that Ibn Mas'ud attributed it to 
himself. The narrator of the hadlth , Murrah al-Hamadanl, simply stated, Abd Allah 

said...” 19 Furthermore, in another narration Ibn Mas'ud clearly states that he heard 

the statement from the Prophet himself, as is clear from al-Dariml’s narration. Bilad 

b. ‘Ismah said, “I heard ‘Abd Allah b. Mas'ud saying, ‘When it was Thursday 
evening, and through to Friday night, the Prophet used to stand up and say, ‘The 

most truthful saying is Allah’s saying, and the best guidance is that of Muhammad ... 
5 >>20 


In this regard, an important question poses itself; why did Ibn Mas'ud not 
clearly indicate that this statement was from the Prophet? The answer to this question 
lies in a significant fact related to the Companions’ transmission of the Prophet’s 

hadiths : - in narrating the hadlth, the Companion may or may not mention the 

Prophet’s name. In the first instance the hadlth is designated as marfu 1 (the Prophet’s 

name is explicit, i.e. saying traced back to the Prophet) and in the second it is 
mawquf (the Prophet’s name is implicit, i.e. saying traced back to Companions) 
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according to the terminology of the scholars of Hadith. Indeed, there are reasons for 
the Prophet’s name not being explicitly mentioned. Ibn Mas‘ud may well have 
mentioned the hadith in question intending to educate, exhort or as a reply to a 

question. In addition, this hadith was well known and widespread among the 
Companions, as Goldziher himself indicates, and therefore, Ibn Mas‘ud did not need, 
when reminding them of this hadith of the Prophet, to say, “The Prophet said.” 

There is another convincing reason for Ibn Mas‘ud to keep the Prophet’s 
name implicit. The first words of this hadith are those which are customarily used to 

introduce or begin a statement or sermon, and therefore, there was no need for him to 
explicitly mention the Prophet’s name. Ibn Mas‘ud’s narration from al-Dariml, 

which has been mentioned previously, also indicates that the Prophet used to 
regularly stand up among his Companions on that specific night and repeat that 
specific statement. This is further confirmed by the hadith narrated by Jabir b. ‘Abd 

Allah, where he says, “The Prophet used to say in his khutbah ..., ‘The most 

beautiful hadith is the book of Allah, and the best guidance is that of Muhammad ... 
21 


The hadith narrated by Ibn Mas‘ud is more akin to the khutbat al-hajah (the 
sermon that is given in case of need) which the Prophet used to teach his 


20 DarimI, al-Muqaddimah , h. no. 207. 

21 Musnad 3, h. no. 14022: 
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Companions. 22 When relating it, the Companions did not need to say at the 

beginning, “The Prophet said (such and such),” thus, Goldziher’s claim that Ibn 
Ishaq’s statement, which was mentioned by Ibn Hisham in his book, was falsely 
attributed to the Prophet is erroneous. The truth of the matter is that it was made by 
the Prophet himself. This is particularly evident in light of the fact that Ibn Mas'ud 

was not the only Companion who narrated this hadith from the Prophet; Jabir b. 

‘Abd Allah also did so. 23 

In support of his view on the development of hadith, Goldziher says, “In later 
days it was found objectionable that the Qur’an should be called hadith and in this 

24 

sentence hadith was altered to kalam (speech).” Goldziher then refers the reader to 
Ibn Majah’s book. If we refer to Ibn Majah’s statement, we do not find anything to 

f 

indicate or suggest the alteration process Goldziher is talking about. Also, we do not 
find anything to suggest that any body objected to the Qur’an being called hadith. 

The narration simply states that ‘Abd Allah Ibn Mas‘ud, on the authority of the 

Prophet, said, “Verily, there are two things; al-kalam (the speech) and the guidance. 

The most beautiful speech is the speech of Allah {fa-ahsanu al-kalami kalamu 

nr 

Allah), and the best guidance is that of Muhammad ...If we take the element of 

chronology into consideration, we find that Ibn Ishaq’s statement (d. 151/768), 
which is cited in Ibn Hisham’s book, in which the Qur’an is referred to as ‘ hadith ,’ 

22 Dawud, k. al-Nikah, ba. no. 33, h. no. 2118. 

23 Musnad 3, h. no, 13924, 14022 & 14566; Muslim, k. al-Jumu'ah, ba. no. 13, h. no. 867; Nasa’i, k. 
Salat al-’Idayn, ba, no. 22, h. no. 1578; Ibn Majah, al-Muqaddimah, h. no. 45. 

24 Goldziher, vol. 2, p. 18, footnote no. 4. 
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came at a very early stage, while Ibn Majah (d. 275/888), uses the word i kalam\ 2(> 

Thus, according to Goldziher the later use of the word 1 kalam', in description of the 

Qur’an, instead of 'hadith,' constitutes an objection to the use of the word 'hadith' in 
this context. This can be shown to be erroneous due to the following considerations: 


First: In Ibn Ishaq’s narration itself, which is cited by Goldziher, we find that the 
Qur’an is also described as kalam. However, Goldziher cites the first part of the 
narration and disregards the second part, which runs as follows: 



U ... 




“... Love what Allah loves. Love Allah with all your hearts, and weary not of 
the speech of Allah (wa la lamallu kalama Allafti) and its mention {wa dhikrahu). 
Harden not your hearts from it... .” 27 


Second: In the books compiled by a number of the scholars of Hadith who died after 
Ibn Majah, we find that the Qur’an is described as hadith. For instance, Ibn Abi 
‘Asim, who died 12 years after Ibn Majah, cites the hadith with the following 
wording, “The most gracious hadith is the Book of Almighty Allah and the most 


23 Ibn Majah, al-Muqaddimah, h. no. 46. 

26 Ibn Majah himself narrated the same hadith, in the same text, without mentioning the word ‘ kalam.' 

Jabir b. ‘Abd Allah narrated that the Prophet used to say in his khutbah, “The most excellent thing is 

the book of Allah ( khayra al-umuri kitabu Allah) and the best guidance is Muhammad’s guidance ...” 

(Ibn Majah, al- Muqaddimah, h. no. 45). If it were Ibn Majah who made the alteration in the narration 

cited by Goldziher then he would also have made the same alteration in the hadith narrated by Jabir in 
order to confirm and establish the meaning he had intended. 

27 Hisham 1, vol. 1, p. 501. 
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gracious guidance is that of Muhammad....” Also, al-Nasa’i, who died 28 years 

after Ibn Majah, records two hadlths which were narrated by Jabir, the first of which 
is worded, “The most beautiful speech is the speech of Allah, and the best guidance 
is that of Muhammed,” 29 and the second of which is worded, “The most truthful 

hadith is the book of Allah, and the best guidance is that of Muhammad ... .” 30 

Furthermore, al-Bayhaql, who died 138 years after Ibn Majah, mentions the narration 
with the wording, “The most gracious hadith is the Book of Allah ... .” 31 If 

Goldziher’s claim were true, then it would follow that all of these narrations ought to 
have disappeared, or that we would at least find an objection from the scholars of 
Hadith to the Qur’an being referred to as hadith. 


Third: Why should a Muslim object to the Qur’an being described as hadith when 
the verses of the Qur’an in which the Qur’an is referred to as ‘hadlthi' are greater in 
number than those in which it is referred to as ‘ kalam't 


The Qur’an is described as kalam in only two verses: 



“And if anyone of the idolaters seeks your protection then grant him protection so 
that he may hear kalama Allah, and then escort him to where he can be secure, that is 

because they are a folk who know not.” (Q. 9:6) 


28 Al-Sunnah, vol. 1, p. 16, h. no. 24. 

29 Nasa’T, k. al-Sahw, ba. no. 63, h. no. 1311. 

30 Nasa’i, k. Salat al-‘ldayn, ba. no. 22, h. no. 1578. 

31 BayhaqI, vol. 3,206, h. no. 5544. 
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“Those who lagged behind will say, when you set forth to capture booty (in war), 
‘Allow us to follow you.’ They want to change kalama Allah. Say: ‘You shall not 
follow us; thus Allah has said beforehand.’ ...” (Q. 48:15) 


The Qur’an is described as hadith in many verses, of which the following are 
examples: 

“There is no god but Allah. Surely, He will gather you together on the Day of 
Resurrection about which there is no doubt. And who is truer in hadith than Allah?” 
(Q. 4:87) 







“Do they not look in the dominion of the heavens and the earth and all things that 
Allah has created, and that it may be that the end of their lives is near. In what hadith 
after this will they then believe?” (Q. 7:185) 



“Indeed in their stories, there is a lesson for men of understanding. It (the Qur’an) is 
not a forged hadith but a confirmation of the existing Books and a detailed 
explanation of everything and a Guide and a Mercy for people who believe.” (Q. 
12 : 111 ) 


“Perhaps, you, would kill yourself (0 Muhammad) in grief, over their footsteps (for 
their turning away from you), because they believe not in this Hadithi ’ (Q. 18:6) 





“Allah has sent down the best hadith, a Book (this Qur’an), its parts resembling each 
other in goodness and truth....” (Q. 39:23) 
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“Let them then produce a hadith like unto it (the Qur’an) if they are truthful.” (Q. 
52:34) 


<;_)jii os * •J> 

“Do you then wonder at this Tta'd/t/i (the Qur’an)?” (Q. 53:59) 



“Is it this hadith (Qur’an) that you (disbelievers) deny?” (Q. 56:81) 



“Then leave Me Alone with such as reject this hadith (the Qur’an). We shall punish 
them gradually from directions they perceive not.” (Q. 68:44) 



“Then in what hadith after this (the Qur’an) will they believe?” (Q. 77:50) 


Fourth: There is no difference between the word ‘hadith ’ and the word ‘ kalam ’ in 
the context of this narration; their meanings are interchangeable. For instance, in the 
following Qur’anic verses we find the word ‘hadith' retaining an identical 


significance to that of 'kalam': 



“And it has already been revealed to you in the Book (this Qur’an) that when you 
hear the Verses of Allah being denied and mocked at, then sit not with them, until 
they engage in a hadith (speech) other than that....” (Q. 4:140) 







191 



PART II: Chapter 3 


“And when you (Muhammad) see those who engage in a false conversation about 
Our Verses (of the Qur’an) by mocking at them, stay away from them till they turn to 

another hadith (speech)....” (Q. 6:68) 




“And of mankind is he who purchases idle hadith (speech) to mislead (men) from the 
Path of Allah without knowledge, and takes it (the Path of Allah, the Verses of the 
Qur’an) by way of mockery... .” (Q. 31:6) 



“0 you who believe! Enter not the Prophet’s houses, except when leave is given to 
you for a meal, (and then) not (so early as) to wait for its preparation. But when you 
are invited, enter, and when you have taken your meal, disperse, without sitting for a 


hadith (conversation). Verily, such (behaviour) annoys the Prophet, and he is shy of 
(asking) you (to go), but Allah is not shy of (telling you) the truth... .” (Q. 33:53) 



^ Ss. Uli CU-*$> 




: ur j £ ‘ > 'Jk ^ & c 


“And (remember) when the Prophet disclosed a hadith (speech) in confidence to one 
of his wives, so when she told it (to another), and Allah made it known to him, he 
informed part thereof and left a part. Then when he told her thereof, she said: ‘Who 
told you this?’ He said: ‘The All-Knower, the All-Aware (Allah) has told me.’” (Q. 

66:3) 


Fifth: The existence of narrations with the wording, ‘the most beautiful hadith,'' and 
with the wording, ‘the most beautiful kalarn ,’ is mainly due to the numerous 
narrations given by the Prophet on various occasions “ of the hadith in question. The 

Prophet used to mention it at the beginning of his khutbas, as was narrated by Ibn 

32 See Section 8 of Chapter 2: ‘The Prophet’s teaching of the Sumah to his Companions.’ 
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Mas‘ud 33 and Jabir. 34 The Prophet may have said, ‘the most beautiful hadith' on one 

occasion and, ‘the most beautiful kalam ’ on another, or he may have used both on the 
same occasion, 35 as is the case in Ibn Hisham’s narration which is referred to by 

Goldziher, but which he does not cite in its entirety. For this reason we find that even 
the word ‘ ahsari (the most beautiful) in the expression ‘ ahsan al-hadith' appeared 

in other forms. For instance, Ahmad b. Hanbal narrates this hadith from the Prophet 
in three forms: 

“...an Liar 

■ « ✓ 

“The most beautiful hadith is the book of Allah... .” 36 

. .4jJl oliS* 

“The most truthful hadith is the book of Allah... ” 37 

“...Jit i>\^ d-ukii jr 

“The most gracious hadith is the Book of Allah... .” 38 

All of these expressions are intended to convey the unique status of the Qur’an. 


Sixth: The wording ‘the most beautiful hadith ’ and the wording ‘the most beautiful 
kalam,' are found from Ibn Mas‘ud in an early source, i.e. the Kitab al-Jami* of 
Ma‘mar Ibn Rashid who died in 151 AH: 

The first hadith is cited as follows: 


33 See above, p. 185. 

34 See above p. 186. 

3i The person who delivers the sermon should be able to select words and expressions which are 
stimulating for the audience. 

36 Musnad 3, h. no. 14022. 

37 Ibid., h- n°- 13924. See also Nasa’I, k. Salat al- idayn, ba. no. 22, h. no. 1578. 
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“Verily, there are two things; al-kalam (the speech) and the guidance. The most 
beautiful speech is the speech of Allah, and the best guidance is that of Muhammad 

»39 


The second hadlth is cited as follows: 



“The most truthful hadith is the book of Allah, and the best guidance is that of 


Muhammad 




• • t 



Thus, in the light of the above evidence we find it difficult to accept 
Goldziher’s argument. 


38 Musnad3, h. no. 14566. See also Muslim, k. al-Jumu'ah , ba. no. 13, h. no. 867 

39 Al-Jami", vol. 11, p. 117, h. no. 20076. 

40 Ibid., p. 159, h. no. 20198. 
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SECTION 4 

THE ALLEGED FABRICATION OF ABU HURAYRAH 


Goldziher said, 

“The possibilities which the Muslims admit themselves in this field are 
evident from a tradition in which the authorities seem to give away the 
secret quite unconsciously: ‘The Prophet,’ it says in a tradition in al- 
Bukharl, [citing: Sayd, no. 6; cf. Harth , no. 3; al-Tirmidhl, I, p. 281, 17.] 
‘gave the order to kill all dogs except hunting and sheep-dogs.’ ‘Umar’s 
son was told that Abu Hurayra also hands down the words: ‘but with the 
exception of farm dogs as well.’ ‘Umar’s son says to this: ‘Abu Hurayra 
owns cornfields,’ i.e. he has a vested interest in handing down the order 
with the addition that farm dogs should be spared as well. This remark of 
Ibn ‘Umar is characteristic of the doubt about the good faith of the 
transmitters that existed even in the earliest period of the formation of 

tradition.” 41 


First: Farm dogs, along with hunting and sheep dogs, were not only reported as 
excluded by Abu Hurayrah but also by ‘Abd Allah b. al-Mughaffal and Sufyan b. 

Abl Zuhayr through different chains of transmission. The following chart illustrates 

this. 


41 Goldziher, vol. 2, p. 56. 
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Second: What did Ibn ‘Umar intend when he said, “Abu Hurayrah owns a 

cornfield”? 

Ibn ‘Umar did not intend to accuse Abu Hurayrah or cast aspersions on his 
narration, as is alleged by Goldziher. In fact he intended to confirm Abu Hurayrah’s 
narration by giving the reason for Abu Hurayrah’s knowledge of the statement, 
which was that he owned a field, and thus had a specific reason to be aware of the 
Prophetic stipulations regarding farming: “The Muslim traditionists, however, have 
explained Ibn ‘Umar’s remark as meaning that Abu Hurayrah, being possessed of 

personal experience of the subject-matter of this hadith, was in a better position to 

know exactly what its wording was.” What confirms this understanding is Ibn 

‘Umar’s acceptance of this ‘extra statement.’ Ibn ‘Umar narrated the same hadith 

excluding the killing of farm dogs as well in his narration. The following chart 
illustrates this. 
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43 Musnad 3, h. no. 4798: 
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Ibn ‘Umar reported Allah's Apostle as saying: “He who kept a dog which is neither used for 
farmwork nor for guarding the livestock nor for hunting would lose one qirat (of the reward) of his 
good deeds everyday.” 

44 Ibid., h. no. 5481. 

45 Muslim, k. al-Musaqah , h. no. 1574: 


198 
















PART 11: Chapter 3 


Third: lbn ’Umar's opinion of Abu Hurayrah and the hadiths that he narrated. 


Ibn ’Umar testified that Abu Hurayrah was one of those closest to the Prophet 


and one of those most knowledgeable about his hadhh. Ibn ‘Umar gave this 


testimony after he had objected to one of Abu Hurayrah's narrations, saying to him. 


44 


# I I 

Look at what you narrate u >ii)at which point Abu Hurayrah took his hand 


and went with him to ’A'ishah in order to ask her about the matter. She said. “O 


yes 


,,46 ; 


in approval of Abu Hurayrah's narration. Further, at Abu Hurayrah’s funeral. 


Ibn ‘Umar asked Allah's forgiveness for him many times, saying, “He used to be one 


of those who took the responsibility for learning the hadiths of the Prophet by heart 


47 „ 


and teaching them to the Muslims.” Furthermore, when a man said to Ibn ‘Umar, 


*4 


Abu Hurayrah narrated so many hadiths from the Prophet,” Ibn ‘Umar said to him. 


44 


I ask Allah's refuge for you from being in any doubt about what he narrates. He was 


daring [in asking the Prophet about things] while we showed cowardice. 


„4K 


On 


another occasion. Ibn ‘Umar was asked, “Do you look askance at what he (Abu 


49 


Hurayrah) says?” He replied, “No, he dared and we showed cowardice.” When 



46 Musnad 3, h. no. 4439; Musiadrak , k. Ma'rifat at-Sahabah. h. no. 1765. 

47 Ibn Sa'd, vol. 4. p. 340; Bida\ah. vol. 8, p. 111. 

48 Musiadrak. k. Ma'rifat at-Sahabah. h. no. 1763. 


49 Dawud. k. at-Sal ah. ba. no. 293. h. no. 1261. 
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Abu Hurayrah heard about the question which Ibn ‘Umar had been asked he said, 
“Where is my error if I memorized and they forgot?” 50 

From the above, it would seem that Goldziher’s assessment of hadith is based 

on evidence that is in itself insufficient, while the texts he cites in support of his 
argument have been considerably mis-interpreted. In other words, it seems that 

Goldziher is making rather substantial inferences regarding hadith based on very 
insubstantial evidence. 
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SECTION 5 

GOLDZIHER’S STANCE REGARDING ABU 

HURAYRAH’S HADTTHS 

# 


Goldziher says, 

“The inexhaustible stock of information which he always had in hand 

(the Abu Hurayrah Hadlths take up no less than 213 pages [I believe it is 

no less than 313] in the Musnad of Ibn Hanbal, ii. 228-541), appears to 
have raised suspicion of their trustworthiness in the minds of his 
immediate auditors, nor did they hesitate to give utterance to their 

suspicions in ironical form (comp. Also Bukhari, Fada’il al-ashab, No. 
11). He had several times to defend himself against the charge of idle 
talk. These facts give our criticism every reason to be prudent and 

sceptic.” 51 


Goldziher’s criticism of Abu Hurayrah’s traditions is based mainly on the 
following hadlths that include those in which Abu Hurayrah “... had several times to 
defend himself against the charge of idle talk.” 

A. Abu Hurayrah said, “The people used to say, ‘Abu Hurayrah narrates very many 


hadlths ( j? In fact I used to keep close to Allah’s Apostle 


and was satisfied with what filled my stomach. I ate no leavened bread and dressed 
in no decorated, striped clothes, and never did a man or a woman serve me, and I 
often used to press my belly against gravel because of hunger, and I used to ask a 
man to recite a verse of the Qur’an to me although I knew it, so that he would take 



51 El\ art. AbuHuraira. 
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me to his home and feed me. And the most generous of all people to the poor was 


Ja‘far b. Abl Talib. He used to take us to his home and offer us what was available 


there. He would even offer us an empty folded leather container [of butter] which we 


would split and then lick off what was in it. 


„52 


B. Sa‘Td b. al-Musayyb and Abu Salamah b. ‘ Abd al-Rahman b. ‘Awf narrated that 


Abu Hurayrah said, “You people say that Abu Hurayrah narrates very many hadiths 


from Allah’s Apostle a —Ui Jdand you also wonder 


why the emigrants and Ansar do not narrate from Allah’s Apostle as Abu Hurayrah 
does. My emigrant brothers were busy in the market while I used to stick to Allah’s 
Apostle content with what filled my stomach; so I would be present when they were 
absent and I would remember when they used to forget, and my Ansar brothers used 

Cl 

to be busy with their properties while I was one of the poor men of the suffah. I 

used to remember the narrations when they used to forget... ,” 54 In another narration 

he added, “I used to attend the Prophet’s meetings while the other Companions were 
absent and I learned Hadith by heart while they forgot them.” 55 

C. Al-A‘raj reported that he heard Abu Hurayrah saying, “You are under the 
impression that Abu Hurayrah transmits very many hadiths from Allah’s Apostle 



be met (Ofjiii *»>j). I was a poor man and I served Allah’s Apostle being satisfied with 


52 Bukhari, k. Fa da'l a shah al-nabbi, ba. no. 10, h. no. 3708. 

33 A shaded place in the Mosque of the Prophet at al-Madlnah where poor people and emigrants used 
to take shelter. 

34 Bukhari, k. al-Biyu', ba. no. 1, h. no. 2047. 
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what filled my stomach, whereas the immigrants remained busy with transactions in 


the market, while the Ansar were engaged in looking after their properties ....” 


56 


D. Al-A‘raj narrated that Abu Hurayrah said, “People say that I have narrated very 
many hadlths (i'J'J* yl 'Jft CiJ'Js 01 ). Had it not been for two verses in the Qur’an, I 


would not have narrated a single hadlth , and those verses are: ‘Verily, those who 

conceal the clear proofs, evidences and the guidance, which We have sent down, 
after We have made it clear for the people in the Book, they are the ones cursed by 
Allah and cursed by the cursers, except those who repent and do righteous deeds, and 

openly declare (the truth which they concealed). From these, I will accept 
repentance. And I am the One Who Accepts repentance, the Most Merciful’ (Q. 
2:159-60). No doubt our emigrant brothers used to be busy in the market with their 
business and our Ansar brothers used to be busy with their properties. However I 

used to stick to Allah’s Apostle contented with what would fill my stomach 57 and I 
used to attend that which they used not to attend and I used to memorize that which 

• 58 

they used not to memorize.” 


55 Musnad3, h. no. 7648. 

56 Muslim, k. Fada’l al-Sahabah, h. no. 2492; See also Musnad 3, h. no. 7233. 

57 This does indicate that AbQ Hurayrah spent all his time and energy in acquiring knowledge from the 
Prophet and led an austere and contented life, being satisfied for the most part with plain bread. 

58 Bukhari, k. al-’llm, ba. no. 42, h. no. 118. 
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It is useful here to present a brief biography of this Companion and an 
account of his activity in relation to Hadlth before discussing Goldziher’s argument. 

In other words, it is beneficial to view his prolific transmission of HadSh in the light 
of various features of his biography. 

Abu Hurayrah embraced Islam at the hand of al-Tufayl b. ‘ Amr in Yemen. Al- 
Tufayl had embraced Islam in Makkah, 59 and the Prophet had subsequently asked 

him to return to his people and invite them to Islam, 60 which he did. Initially, he made 

very few converts and returned to Makkah in order to consult the Prophet. The 
Prophet prayed for his people and then sent him back. On his return he made more 

converts, 61 one of whom was Abu Hurayrah. 62 Later, al-Tufayl led some of these 
converts, including Abu Hurayrah, to Madinah, at the time of the conquest of 
Khaybar. 63 They then covered the considerable distance to Khaybar and met the 

Prophet there. 64 Since Khaybar took place in Safar 65 in the seventh year of hijrah, 

while the Prophet died in RabP al-Awwal 66 in the eleventh year of hijrah, we can 

conclude that Abu Hurayrah accompanied the Prophet for more than four years. 
However, Abu Hurayrah himself states that he only accompanied the Prophet for 

59 Mustadrak, k. Ma'rifal al-Sahabah, h. no. 729; Hisham 1, vol. 1, pp. 382-5. 

60 Ibn Sa‘d, vol. 4, p. 239. 

61 Hisham 1, vol. l,pp. 382-5. 

62 Ibn Sa‘d, vol. l,p. 353. 

63 For the definition of Khaybar, see Chapter 2, footnote no. 10. 

64 Ibid., p. 353; Hisham 1, vol. 1, pp. 382-5. 

65 The second month of the Muslim calendar. 

66 The third month of the Muslim calendar. 
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three years. 67 The reason for this was that Abu Hurayrah did not count the period 

• 68 • 

during which he stayed in Bahrain, in the company of al-‘Ala’ b. al-Hadraml whom 


the Prophet had appointed as Amir of Bahrain, and subsequently Abu Hurayrah 


69 


traveled to various other places. It is likely that Abu Hurayrah closely followed 


news of the Islamic military expeditions and other important events that involved the 


Muslims before he met the Prophet. For instance, he asked the Prophet not to give 


Aban a share of the Khaybar booty because he had killed Ibn Qawqal at the battle of 


Uhud 70 . 71 


Abu Hurayrah was a poor man and one of the people of siiffah 


72 73 


he served 


the Prophet 74 and loved him a great deal. 75 He accompanied him on the majority of 
the military expeditions (ghazawat ) 76 which the Prophet undertook, 77 and was very 


67 Bukhari, k. al-Manaqib, ba. no. 25, h. no. 3591. 

68 Abu Hurayrah went to Bahrain in the end of Dhu al-Qi‘dah or Dhu al-Hijjah in the eighth year of 
the hijrah. See Difa', p. 138. 

69 Such as the Mu’tah expedition in Jumada al-Ula, the fifth month of the Muslim calendar, in the 
ninth year of the hijrah (WaqidI, vol. 2, p. 760 & 765), and his pilgrimage with Abu Bakr in the end 
of the ninth year of the hijrah (Bukhari, k. Tafsir al-Qur’an, ba. no. 2, h. no. 4655) 

70 A well known mountain about 3 miles north of Madinah where one of the greatest battle in Islamic 
history took place in the third year of hijrah ; after a strong start, the Muslims ultimately lost. 

71 Bukhari, k. al-Maghazj ba. no. 38, h. no. 4238. 


72 For the definition of Sujfah, see footnote no. 53 above. 

73 Bukhari, k. al-Diyu', ba. no. 1, h. no. 2047. 

74 Muslim, k. Fada’il al-Sahabah, h. no. 2492: 



75 Mustadrak, k. 


al-Birr wa al-silah, h. no. 39; Musnad 3, h. no. 7873, 8096 & 10027: 



76 PI. of ghazwah: a holy battle in the cause of Allah in which the Prophet himself took part. 

77 Such as: Khaybar, Fath Makkah, Hunayn, al-Ta’if and Tabuk. 
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JO 

close to the Prophet. Indeed in his opinion, the provision he received from the 
Prophet was sufficient in that he was close to the Prophet in order to hear and learn 

his words. 79 The Prophet once offered him money, saying to Abu Hurayrah, “Do you 

80 

not ask me to give you from this booty?” He replied, “All I ask you is to teach me 


First: Fath Makkah (which took place in Ramadan, the ninth month of the Islamic year, in the eighth 
year of hijrah), see Muslim, k. al-Jihadwa al-siyar, h. no. 1780: 


a Ul Jb> aAJi J.A) jpf C^ P 1 ir 1 ** Jt p.Pi i'J.'j* yj Jtfi ... 


Ip i'jp til £Juj t p- 1 Jjt^- iISjj i ppuj\ isai-l (^Ip c f-U 


SI -d :cJi “.3jO* yi'” :J^i j&Ii Jii ijfeS” ^ ds- p~» aUi bpjj cP'yh cM tjlAlt 

... fj ljitfcli :ji *.jCJliu J Ud»l* JUi :0Ci ilj ‘.^Cajl J| J» : Jui ( Jji J A' $ 
Second: Hunayn (which took place after Fath Makkah), see Bukhari, k. al-MaghazI, ba. no. 48, h. no. 


4285: 


;ii 01 li* dp’ iijf a*- 'fXdj & aIji Jk fill jii” : jti ^ aIji ^ s>;> ^ 


y&i Jd >^ atef p. JPh ifol 

Third: al-Ta’if (which took place in Shawwal, the tenth month of the Islamic year, in the eighth year 
of hijrah), see WaqidI, vol. 3, pp. 936-7: 

J03fj 



^L)j aJp au! ami yli :Jl5 J ji-Lij «uIp in in J Oijj y f 

‘.JUaJi ^ J>*o *dJJi ^ ^j*-**! ^Ui J**i : Jii .J*?-^Jb ^Uh 

0j i*-jj IjJU^-j diiU*L 1 jj~i *.ill tlii Oj OjJilS UJ 5 : aOII ^p ill Jj-*ij Juj ,CJ\p-\y: 

\ 

JLjj <u!p in ^U> ^dlj 


• • t • 


Forth: Tabuk (which took place in Rajab, the seventh month of the Islamic year, in the ninth year of 


hijrah ), see Jaw ami ', p. 249. 


u 


<lIp- Aiil ^U» 


See also Muslim, k. al-fman , h. no. 27; Musnad3 , h. no. 9170. 

78 Masnad 3, h. no. 7233 & 7648; Muslim, k. Fada’il al-Sahabah, h. no. 2492; Bukhari, k. al-Biyu\ 
ba. no. 1, h. no. 2047. 

79 Musnad 3, h. no. 8789: 

4—1Ip jilp [«3i ^ uf of ^ & jU}ii tilip Jjo j* aiL ^3 

>p Aih SJ jui “.dd\'J & \&J 4 Up iljl Ail 3jlir J[p Jii af 

1 ‘cJicJ bjlP Jl aj LAJi oal J^li “,±.J aIIp aJJi Jii JjLj ^ LjjA]| 3>;> d b' LjAI 





j A^p AUl yt> aui jp'j p Jxii b\!r li 


“.iLtUliliil 





4 i". 






80 Some Companions used to ask the Prophet to give them a share of the booty even if they had not 
taken part in the expedition. See Dawud, k. al-Jihad , ba. no. 151, h. no. 2723: 



01—jf f J-3 ^ ^lUl p3 jUl» j? Obi cJj 4^p <dJl JZp aJJi JOr 

^Jji jI^J b- d lJi* od:jui iu pp \‘P b\j pd of Si* ^ ^ & aLi aIh j_^' Jd i;^{ 


C( 


I « t 
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81 

what Allah has taught you.” He accompanied the Prophet when he went out to the 

82 83 • • ♦ 84 

market place, toured the orchards and visited the sick. He would hold the halter 

85 • 

of the Prophet’s she-camel with such regularity that the Prophet would inquire after 

86 

him when he was absent. 

Abu Hurayrah, as we have noted, was very keen to know the sayings and 
actions of the Prophet, whether regarding major or peripheral matters. A useful 
indication of his desire to acquire a highly comprehensive knowledge of the Prophet’s 
behaviour was his saying, “Allah’s Apostle used to keep silent between the takbir 9,1 

and the recitation of Qur’an and that interval of silence used to be a short one. I said 
to the Prophet ‘May my parents be sacrificed for you! What do you say in the pause 


81 Hilyat, vol. 1, 381; Diclay ah, vol. 8, p. 115: 


,^1 —* j-Jl ft!-si* ^ ^Lj V ” :*J Jti pUj -Op &\ ill at iy.jA J ^ Jlij 

“.ill cjulp ur tjJjJ o! dJU” :cJii “?diw! 

82 Bukhari, k. al-Libas, ba. no. 60, h. no. 5884: 

'ir± **&$*'& ¥ J f' iT J ^ yisw'i ¥*>•! J 

&qji jgj k JA J j&> n Jk <ui y eg” ji ^ an ^ 


<« 


; Musnad 3, h. no. 8180; Muslim, k. Fada’il al-Sahabah, h. no. 2421. 

83 Musnad 3, h. no. 8024; Zawa’id, vol. 1, p. 50. 

84 Ibn Majah, k. a/-776, ba. no. 18, h. no. 3470; Musnad 3, h. no. 9384; Mustadrak, k. al-Jana’iz, h. 
no. 23. 

85 Mustadrak , k. al-Jihad, h. no. 109. 

86 Dawud, k. al-Nikah, ba. no. 50, h. no. 2174; Musnad3, h. no. 10594: 

6i Jll ±> fill & Ji Ufe-t Ul ^ JUi... J Ji tijl” :Jli SjuLlI S>' J ^ 



1 ;'jui i*Liii *131 J* ^1JA) 3%0J| J a{ ^ : • Ji fcj* 
ill J g b' sj 4*^31 cJ* J ifcji & ji : tf jlli Jfll ^ if-ydl Jill 


(( 


87 Saying Allahu akbar in the beginning of any prayer. 
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between the takbir and the recitation?”’ 88 On one occasion he asked the Prophet a 

question about intercession on the Day of Judgement, and the Prophet replied, “O 
Abu Hurayrah! I thought that none would ask me about it before you, as I know your 

•- OQ 

longing for the [learning of] the Hadlth .” Ubayy b. Ka‘b said, “Abu Hurayrah was 
very daring (jarPan ) in asking the Prophet about certain things his Companions did 
not ask him about.” 90 


He also habitually learned the words of the Prophet by heart. He said, “I do 
not know of any Companion of the Prophet who learned the Hadlth of the Prophet 

better than me.” 91 He also said, “I accompanied the Prophet for three years and all 

that I was interested in during those years was memorizing his Hadlth .” In another 

statement he said, “I accompanied the Prophet for three years, and I was never so 
anxious in the rest of my life to understand the Hadlth as I was during those three 

years.” 93 In order to accomplish his goal, Abu Hurayrah allocated a part of the night 


88 Bukhari, k. al-Adhan , ba. no. 89, h. no. 744; Muslim, k. al-Masajidwa m aw adi' al-Salah, h. no. 
598; Nasa’I, k. al-lftitah, ba. no. 15, h. no. 895; Dawud, k. al-Salah, ba. no. 123, h. no. 781; Ibn 
Majah, k. Iqainatu al-Salah wa al-Sunnalu flha, ba. no. 1, h. no. 805; MusnadS, h. no. 7124, 10036; 
DarimI, k. al-Salah, ba. no. 37, h. no. 1244. 

89 Bukhari, k. al-'llm, ba. no. 33, h. no. 99; k. al-Riqaq, ba. no. 51, h. no. 6570: 

:Jl5 iff aIp Jji ^ yjf & Af-* 0* Jy* 0* j*** y. ttii- XjC* 'Ji S3 l&S- 


j^jl |Ji JLj 0 Of 3bl b' c3i ItfJ” : JUi “WiGlI f >; iilf : SUl J ^ b cii 


l_3 ]y> CaijS- aUI Ol 3Jj 0 : Jli y :S*QJl fjj ^ull (djaSJl cJij bJ ill* 




<u3 


Musnad 3, li. no. 8641; Ibn Sa‘d, vol. 2, p. 364; vol. 4, p. 330. 

90 Mustadrak, k. Ma'rifat al-Sahabah, h. no. 1764. 

91 DarimI, al-Muqaddimah, ba. no. 28, h. no. 284; Ibn Sa‘d, vol. 4, p. 332. 

92 IJumaydl, vol. 2, p. 455. See also Musnad 3, h. no. 7927. 

93 Bukhari, k. al-Manaqib, ba. no. 25, h. no. 3591; Ibn Sa‘d, vol. 4, p. 327; Musnad 3, h. no. 9796. 
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for the memorization of HadSh. 94 Thus, when Marwan b. al-Hakam tested his 

memory of hadiths, he found him to be very efficient. Abu al-Zu‘ayzi‘ah, Marwan’s 

scribe, said, “Marwan invited Abu Hurayrah and asked me to sit behind the bed. He 

started to question him, and I started to record his answers. A year later, he called on 
him to come again and asked him the same things. Abu Hurayrah gave him the same 

answers with no addition or deletion whatsoever.” 93 

As a natural result of the circumstances we have described, including Abu 
Hurayrah’s poverty, his close company of the Prophet during his residences and 
journeys, his daring in asking the Prophet questions, and his keenness to leam from 
the Prophet and memorize his words, he was well placed to be aware of a great deal 
of the Prophet’s sayings and actions that many other Companions were unaware of. It 

is therefore unsurprising that he narrated so many hadiths from the Prophet, 
especially when we are aware that he himself taught the Prophetic hadiths, saying, 
“...had it not been for two verses in the Qur’an, I would not have narrated a single 

hadlth.” 96 He would narrate in the Mosque before the Jumu ‘ah prayer, and would sit 
down when he heard the door opening for the Imam to enter and give the sermon. 97 

no 

He lived to old age and was in great demand for his knowledge in Madinah, where 


94 Darimi, al-Muqaddimah, ba. no. 27, h. no. 264. 

95 Mustadrak, k. Ma'rifat al-Sahabah, h. no. 1762; Didayah, vol. 8, p. 109. 

96 See above, p. 203. 

97 Mustadrak, k. Ma'rifat al-Sahabah, h. no. 1771. 

98 Abu Hurayrah died in one of the following years: 57, 58 or 59 AH. However, if he prayed at 
‘A’ishah’s funeral in 58, the date must be 58/678, or 59. 
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he was based and which was considered the centre for the dissemination of the 
Prophet’s hadlths. 

It is no wonder then that this man memorized hadiths which run to no less 
than 313 pages in the Musnad of Ibn Hanbal. In present-day Makkah and Madinah, 
there are institutes for the memorization of the Qur’an where students graduate in two 
years or less. During the course, students may memorize all the contents of Sahih al- 
Bukharl and Sahih Muslim which contain a combined total of 14,838 hadlths in 

addition to the Qur’an. The number of hadlths which Abu Hurayrah memorized 
throughout the time he accompanied the Prophet is far smaller than that which 
students assimilate in the institutes of the present day, 100 putting his nonetheless 

remarkable achievement into perspective. 

We can conclude that, when viewed in the context of his life, the explanation 
that Abu Hurayrah frequently gave for the large number of hadlths that he reported is 
entirely reasonable and need, therefore, give us no cause to be prudent or sceptical. 

Discussion of Goldzihcr’s argument: 

The fact that Abu Hurayrah narrated hadlths prolifically in comparison with 

other Companions, despite his belated embracing of Islam, was naturally a cause of 
inquiry amongst the Followers and Companions who lived away from Madman 

99 This occurs, including repetitions, with the following frequencies: Sahih al-Bukharl- 7563; and 
Muslim - 7275, and without repetitions: Total 5,794; Sahih al-Bukharl- 2761 and Muslim - 3033. 
See Fath, vol. 13, p. 537; Muslim, vol. 5, p. 601; al-Hittnhfldliikral-sihahal-sitali, pp.175,201 (by 
Siddiq Hasan (d. 1307/1889). Beirut: Dar al-Kutub al-TImiyyah, 1905/1985). 
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society. These inquiries were not ironical as Goldziher alleges, but were in fact 
intended to establish the causes of this and thus remove any shadow of doubt 
regarding his narration. It is also fair to say that when Abu Hurayrah gave his 
explanation for the number of hadiths he reported, those who heard it were satisfied. 

In any case, if they had been seriously doubtful about his truthfulness, the reasons he 
gave would certainly not have been sufficient, and he would not have been permitted 

to continue to narrate hadiths from the Prophet. In addition, we would expect to find 

at least one statement accusing him of fabrication, particularly when we know that the 

number of those who narrated Hadith from Abu Hurayrah exceeds 800, 101 including 

• 102 

approximately 41 Companions. Indeed, Talhah b. ‘Ubayd Allah clearly stated 
that, “Not a single Companion among us accused him of fabricating hadiths and 

103 • • 

attributing them to the Prophet.” Various senior Companions, including ‘Umar, 
‘Uthman, ‘All, Talhah, al-Zubayr and so forth, used to consult with Abu Hurayrah 
regarding Hadith , 104 and people would check with him regarding the soundness of 

various hadiths. When ‘Abd Allah b. Shaqlq al-‘UqaylI heard Ibn ‘Abbas state in his 
khutbah, after he had delayed the prayer, “I saw the Prophet combining the noon and 
afternoon prayers and the sunset and l isha’ prayers,” he said, “Some doubt was 


100 Leaving aside the distinguished scholars who have very good memories. 

101 Tahdhib, vol. 12, p. 265. 

102 Difa', p. 109. 

103 Mustadrak, k. Ma'rifat al-Sahabah, h. no. 1770. 

104 Bidayah, vol. 8, pp. 111-2. 
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created in my mind about it j* tSjXo ^ So I went to Abu Hurayrah and 

asked him [about it] and he testified to his assertion.” 103 


The question that poses itself here is whether what Abu Hurayrah claimed 
about the status of the Muhajirln and Ansar was true. Before we answer this question, 
we would add that Abu Hurayrah was not left alone to defend the large number of 
hadiths he narrated from the Prophet. Talhah did so also. For instance, a man came to 

Talhah and asked him, “O Abu Muhammad, do you see this Yemeni (namely: Abu 
Hurayrah)? Is he more well versed in the Hadlh of the Prophet than you are? We 
hear him narrate more hadiths than you do, but does he fabricate hadiths and attribute 

them to the Prophet?” Talhah replied, “As for his hearing more hadiths from the 

Prophet than we did, I have no doubt that that was the case because he was a poor 
man staying with the Prophet as his guest, whereas we had homes and businesses to 
go back to, and we only used to come to the Prophet in the mornings and evenings. 
Therefore, I have no doubt that he heard from him hadiths which we did not hear. We 

do not see anyone who is deemed to be a good man fabricating hadiths and then 
attributing them to the Prophet.” 106 In another narration, as we have mentioned 
above, he said, “Not a single Companion among us accused him of fabricating 



106 TirmidhI, k. al-Manaqib, ba. no. 47, h. no. 3837. 
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Judiths and attributing them to the Prophet.” 107 Talhah’s statement would seem to 

indicate that what Abu Hurayrah claimed was true, as it also answers the previous 
questions as well. There are also statements from ‘Umar b. al-Khattab and al-Bara’ b. 

‘Azib which further confirm this. The former said, “This had it h [the hadith regarding 

the requirement to take permission from the occupants before entering a house] of the 

108 

Prophet remained hidden from me. Business in the market kept me busy.” The 

latter, who was an Ansarl stated, “Not all of us heard all the hadlths of the Prophet. 
We used to have fields and businesses. However, people at that time did not lie and 

those who were present used to tell those who were absent about the hadiths .” 109 This 

is an admission that they were busy for part of the time, and were therefore unable to 
attend all the Prophet’s meetings, which confirms Abu Hurayrah’s statement. 

Abu Hurayrah mentioned another reason for his prolific narration. He 
mentioned on a number of occasions, using various expressions, that one reason was 
his powerful memory. He said to those who questioned him and those who were 

doubtful, “I learn by heart whereas they forget,” 110 and also, “I attended the meetings 
that they did not attend and I learned by heart hadlths which they did not learn by 
heart.” 111 In addition, he stated, “I used to be in the Prophet’s company for most of 


107 Mustadrak, k. Ma'rifat al-Sahabah, h. no. 1770. 

108 Bukhari, k. al-I'tisam bi al-Kitab wa al-Sunnah, ba. no. 22, h. no. 7353; Musnad 3, h. no. 19084. 

109 Mustadrak, k. al-'Ilm, h. no. 149. 

110 Bukhari, k. al-Biyu', ba. no. 1, h. no. 2047. 

111 Ibid., k. al-'llm, ba. no. 42, h. no. 118. 
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the time, I attended his meetings when they were absent, and I learned the hadiths by 

112 

heart while they forgot them.” 

This is further confirmed by Muhammad b. ‘Umarah b. ‘Amr b. Hazm’s 

description of Abu Hurayrah’s teaching circles. He reveals that he sat in a gathering 
where Abu Hurayrah, along with more than ten Companions of the Prophet, was 

present. Abu Hurayrah then started to narrate a certain hadith from the Prophet; some 

of them initially failed to recognize it, but on reviewing the hadith, many of them did. 

Then he told them of another hadith, and as before some of those present failed to 
recognize it, again recognizing it after some thought. He did this time and time again. 
Muhammad then said, “From that time, I knew that Abu Hurayrah was the best at 

learning by heart the hadiths from the Prophet.” 113 

This evidence indicates the veracity of Abu Hurayrah’s claims. It also 
indicates that the Companions and Followers accepted his hadiths, including those 
who were initially sceptical. 


u2 Musnad 3, h. no. 7648. 

113 Bukhari TK, vol. 1, pp. 186-7 (article on Muhammad b. ‘Umarah b. ‘Amr b. Hazm); Nubala’, vol. 
2, p. 617. 
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CHAPTER 4 

THE PIOUS SCHOLARS AND FABRICATION 


An analysis of the evidence Goldziher cites in support of his claim 

that the pious scholars fabricated Hadiith during 

the Umayyads period 


Section 1: 


Goldziher’s evidence regarding the pious scholars’ fabrication. 


Section 2: 


Section 3: 


Section 4: 


Discussion of Goldziher’s allegation that the pious scholars invented 

the hadlth, “There will come emirs after me who will kill (yumftuna ) 
the Salat ... .” 

Discussion of the dissatisfaction of the pious scholars and their 
denunciation and defiance of the tyrannical rule of the Umayyads. 

Discussion of al-Hajjaj’s mistreatment of Anas b. Malik. 


Section 5: 


Section 6: 


Discussion of Yazld b. ‘Abd al-Malik’s alleged desire to execute al- 
Hasan al-Basrl because of his pietistical opposition. 

Discussion of Ibn al-Musayyib’s refusal to pledge allegiance. 


Section 7: 


Discussion of SaTd b. al-Musayyib’s statement about Mu‘awiyah b. 
Abl Sufyan and al-Hasan al-Basrl’s opinion on the issue of khilafah. 
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SECTION 1 

GOLDZIHER’S EVIDENCE REGARDING THE PIOUS 

SCHOLARS’ FABRICATION 


This section will be devoted to the presentation of Goldziher’s evidence 
regarding the role of the pious scholars in the fabrication of Hadlth. 


Goldziher’s theory with regard to the fabrication of HadSh is based mainly 

on the claim that there was a great enmity that existed between the Umayyads and 
the pious scholars. He elaborates this enmity a great deal, while emphasising the 

readiness of each side to fabricate hadlths , either to the detriment of the other party, 

or to bolster their own cause. We present his evidence, regarding fabrication by the 
‘pious scholars’, below: 


Goldziher says, 

“At the time of al-Hajjaj and ‘Umar II people had no idea of the proper 

times for prayer and the most pious Muslims were unsure of the quite 
elementary rules. The pious, however, endeavoured to demand adherence 
to a fixed sunna in the name of the Prophet and, when they found that the 
government did not support them in efforts which seemed unimportant to 

the latter, they produced the following Prophecy of Muhammed:‘There 
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will come emirs after me who will kill the salat (yumSuna) but continue 
to pray the salat at the proper times all the same.’” 1 

Goldziher cites the same hadlth from Abu Dawud, I, p. 45, commenting, 

“This does not mean those who abolish the institution of the salat but 
those who yu'akhkhirum al-salat, i.e. do not keep exactly to the times of 

the salat -rite as decreed by the sunna.” 2 


“‘Kingdom’ -al-mulk- this expression characterizes the trend of 
Umayyad rule. It was entirely secular, showing little concern with 
religious law as practised by the pious and laying no stress on the fact 
that it wielded a power which derived from the Prophet. The true 
followers of the Umayyads also felt no particular need to honour the 
founder of theocratic rule. It must have been the sneers of such people 
that stopped the Zubayrid from giving the usual blessing on the memory 
of the Prophet in his speeches. The founder of the dynasty was the first 
who called himself king, and the pious Sa‘Id b. al-Musayyib made this 

bitter comment: ‘May Allah repay Mu‘awiyah, as he was the first who 
converted this condition (dominion over true believers) into mulk .’ 

Pious people of SaTd’s kind frowned at the state of affairs under 

such rule; they decried the tyrannical government, defied it by passive 
resistance and even showed their dissatisfaction openly, occasionally 
going so far as to refuse homage. In return they were hated and despised 
by the ruling circles. It is sufficient to consider the way in which al- 

Hajjaj b. Yusuf deals with Anas b. Malik; he rebukes him like a criminal 
and threatens ‘to grind him as millstones would grind and to make him a 
target for arrows.’ The caliph Yazld b.‘Abd al-Malik contemptuously 

calls the pious Hasan al-Basrl a shaykh jahil, a doddering old man whom 
he would like to kill because his pietistical opposition is repellent and 

1 Goldziher, vol. 2, p. 40. 

2 Ibid., p. 33. 
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inconvenient to him. This Hasan had said that the governor Mughlra had 

made a fateful step, in so far as he inspired the hereditary caliphate of the 
Umayyads, by arranging that homage should be paid during 
Mu‘awiyah’s life to his son Yazld; the pious preferred the electoral 

caliphate ( shura ) of patriarchal times. The aims of the pious were 
divorced from reality. 

During the time when religious people were pushed into the 
background by the rulers, they, like the Jewish rabbis under Roman rule, 
occupied themselves with research into the law, which had no validity for 
the real circumstances of life but represented for themselves the law of 
their ideal society. The god-fearing elements of society looked upon 
these men as their leaders and even some lax persons occasionally 
approached them for guidance in casu conscientiae. Without paying any 
attention to reality these men founded the sunna of the Prophet upon 
which the law and jurisprudence of the Islamic state was to be based. The 
Companions and ‘followers’ living amongst them gave them the sacred 
material which formed the contents and basis of their endeavour. What 
these latter could not offer was looked for afar. People traveled to 

Medina, the place of origin of the hadlth, from where the religious 

stream flowed into the Muslim diaspora in those godless times.... 

Thus there arise new people to relate sayings ascribed to the 
Prophet, but some new things also came into being. Anything which 
appears desirable to pious men was given by them a corroborating 
support reaching back to the Prophet. This could easily be done in a 
generation in which the Companions, who were represented as the 
intermediaries of the Prophet’s words, were no longer alive. The fact, 
that by disseminating these teachings they thought they were working 
against the godless tendency of the time, quietened the conscience of the 

pious inventors of traditions, who related their own teachings and those 

* 

of their immediate teachers back to the authority of the Master who was 
for all, including even the lax, an undisputable source of law. Since the 
pious opponents of the dynasty looked upon the ‘Alid pretenders as the 
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chosen saviours of the empire, a large part of these falsifications was 
dedicated to the praise of the Prophet’s family without being a direct 
attack upon the Umayyads. But nobody could be so simple as not to 
recognize the negative implications. 

Thus the hadiih led in the first century a troubled existence, in 

silent opposition to the ruling element which worked the opposite 
direction. The pious cultivated and disseminated in their orders the little 
that they had saved from early times or acquired by communication. 
They also fabricated new material for which they could expect 

recognition only in a small community.” 3 



3 Ibid., pp. 40-3. 
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SECTION 2 

DISCUSSION OF GOLDZIHER’S ALLEGATION THAT 
THE PIOUS SCHOLARS INVENTED THE HADTTH , 

‘THERE WILL COME EMIRS AFTER ME WHO WILL 

KILL (YUM IT UNA ) THE SALAT ... 


Goldziher says, 

“At the time of al-Hajjaj and ‘Umar II people had no idea of the proper 
times for prayer and the most pious Muslims were unsure of the quite 
elementary rules [citing: al-Nasa’I, I. pp. 46-7]. The pious, however, 
endeavoured to demand adherence to a fixed sunna in the name of the 
Prophet and, when they found that the government did not support them 
in efforts which seemed unimportant to the latter, they produced the 
following Prophecy of Muhammed: ‘There will come emirs after me who 

will kill the salat ( yumltuna ) but continue to pray the salat at the proper 
times all the same’ [citing: al-Tirmidhl, I, p. 37 4 ].” 5 

Goldziher cites the same hadlth from Abu Dawud, I, p. 45, 6 commenting, 

“This does not mean those who abolish the institution of the salat but 
those who yu’akhkhiruna al-salat, i.e. do not keep exactly to the times of 

the salat -rite as decreed by the sunna.” 


4 This is the hadlth from al-Tirmidhl which is cited by Goldziher, k. at-Sal ah, ba. no. 129, h. no. 176: 
ji b* b* OUlL 'j&k <£^alll jj ilki UJtG- 

r. A j\ cJh> bi .(#)! WU\ <«£o!i OjLJ (jjJu b jSjtj i\y( <]l bl U” At Jji J^Si Jti Jti 


“.ib'i u oj>i m oisr ujj «iw iu cits' 

5 Goldziher, vol. 2, p. 40. 

6 This is the hadhh from Abu Dawud which is cited by Goldziher, k. al-Salah, ba. no. 10, h. no. 431: 

i _III J jSj Ji Jti : Jti ji Jp Crft-all J>. jU* b^ ^ b* b? tlfti- 


< / J 1 / 


j^ u;” :cJi “.itLUJi bJti jf s&ii b^LJ byf id* cits' 1*1 cJi l# a uf u” dp-on 

.Hid aju ^ t*hJ ^ t*r,jf by 1*1)1 idlaji jv* : jti “y^lb ui *In 


7 Goldziher, vol. 2, p. 33. 
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Before discussing Goldziher’s allegation that the pious scholars invented the 
hadlth, “There will come emirs after me who will kill (yumltuna) the salat ... 
which is our main concern in this section, it is worthwhile discussing his belief that 
people had no idea of the proper times for prayer at the time of al-Hajjaj and ‘Umar 

b. ‘ Abd al-‘Aziz. Goldziher cites the following narrations as his evidence: 


1. Abu Umamah b. Sahl reported: “We offered the zuhr prayer with ‘Umar b. 
‘Abd al-‘Az!z. We then set out till we came to Anas b. Malik and found him 
busy in performing the ‘asr prayer. I said to him, ‘O Uncle! which is this prayer 
that you are offering?’ He said, ‘It is the ‘asr prayer, and this is the prayer of 
the Prophet of Allah that we offered along with him.’” 8 

2. Bashir b. Salam reported: “I and Muhammad Baqir b. ‘AIT b. Husayn came 
to Jabir b. ‘Abd Allah al-Ansarl during the reign of al-Hajjaj b. Yusuf and 
inquired from him about [the times of] prayer of the Prophet of Allah. Jabir 
said, ‘The Prophet of Allah prayed the zuhr prayer when the sun had passed the 

meridian to the extent of the thong of a sandal; he prayed the ‘asr prayer at the 

time when the shadow of a man was as long as himself; he prayed the maghrib 
prayer at the time when the sun had set; he prayed the ‘isha’ prayer at the time 

when the twilight had disappeared; and he prayed the fqjr prayer at the time 
when the dawn had appeared. On the following day he prayed the zuhr prayer 

when his shadow was as long as himself; he prayed the ‘asr prayer at the time 
when his shadow was twice as long as himself and there was still enough time 
for a man to be able to go off after the prayer from Madlnah and reach Dhu al- 

Hulayfah before sunset; he prayed the maghrib prayer at the time when the sun 
had sunk; he prayed the ‘isha’ prayer at the time when about a third or middle 



8 Nasa’I, k. al-McnvaqS, ba. no. 8, h. no. 509. 
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of the night had passed; and he prayed the fajr prayer when there was clear 
daylight.’” 9 

The hadith narrated by Jabir b. ‘Abd Allah himself (d. 74/693) clearly states 
that for every prayer there is a period in which it should be performed. Mujahid b. 
Jabr said, “It is said that a prayer has a beginning and an end to its time.” 10 Ibn 
‘Abbas said, “Between every two prayers there is a specific time.” 11 It was also 

narrated from Abu al-Asba‘ that he said, “I heard Ibn ‘Abbas saying many times, 
‘The time of a certain prayer does not end until the next prayer is called.’” ‘Ikrimah 

said, “Between offering one prayer and the next one there is a specific time.” On 

this basis, some rulers used to offer the prayer at the end of its appointed time 
because it was legally permissible to do so. Therefore, regarding the narration cited 
by Goldziher, Abu Umamah, along with his companions offered the ziihr prayer with 

‘Umar b. ‘Abd al-‘ Aziz at the end of its appointed time whereas Anas b. Malik (d. 

91/709) offered the ‘asr prayer at the beginning of its time. Moreover, Anas told 
them that this was the time in which the Prophet offered this prayer, i.e. that it was 


9 Ibid., ba. no. 15, h. no. 524. Also, Ibn Abl Shaybah in his book al-Musannaf, vol. 1, p. 282, h. no. 
3226, narrated it with the following addition: 

i U n 4 m Ia jJ U jLai am I j l. /il JUJ ?aJ UU5” 

Ot [£)$] JJUl Jca tJU 

10 TirmidhI, k. al-Salah, ba. no. 114, h. no. 151; Muslim, k. al-Masajid, h. no. 622; TirmidhI, k. al- 
Salah, ba. no. 120, h. no. 160; Dawud, k. al-Salah, ba. no. 5, h. no. 413; Musnadl, h. no. 11588, 
12100 & 12518; Malik, k. al-Qur’an, h. no. 46; Musanna/1 , vol. 1, p. 549, h. no. 2080. 

" Musannaf, vol. 1, p. 294, h. no. 3366. 

12 Ibid., p. 294, h. no. 3369. 

13 Ibid., p. 294, h. no. 3367. 
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the best time to offer it. 14 Hence, it is clear that Goldziher’s assumption, that people 

had no idea of the proper times for prayer and that the most pious Muslims were 
unsure of the quite elementary rules, is based on a misunderstanding. 

It is worth mentioning that ‘Umar b. ‘Abd al-‘AzIz reversed his decision to 

pray at the end of the prayer time and confined himself to the beginning of the time 
in which the Prophet used to offer prayer. He did this after ‘Urwah b. al-Zubayr 
informed him of the best times to offer prayer, i.e. those in which the Prophet did 
so. 15 Ibn Hajar mentions some evidence which demonstrates the commitment of 

‘Umar b. ‘Abd al-‘Az!z to keep uncompromisingly to these times. 16 

As regards the question posed by the two followers, Bashir b. Sallam and 
Muhammad b. ‘Alt to Jabir b. ‘Abd Allah, during the governorship of al-Hajjaj b. 
Yusuf, about the times in which the Prophet offered prayer, it was natural for the 

followers to have asked about almost everything regarding Islam. Besides, this 
question from only two people does not imply, in any way, that the majority at that 
time had no idea of the proper times for prayer, particularly when we know that Jabir 

was not the only narrator of the hadith of the prayer times. In fact, a number of 
Companions narrated it, as is stated by al-Tirmidhl who mentions some of them by 

14 In fact, Umm Farwah mentioned a hadith regarding the best time of offering a prayer. She said, 
“The Prophet of Allah was asked, ‘Which of the actions is best?’ He replied, ‘Observing prayer early 
in its period.”’ See DawOd, k. al-Salah, ba. no. 9, h. no. 426; Tirmidhi, k. al-Salah, ba. no. 127, h. no. 
170; Musnad 3, h. no. 26562,26564 & 26930. 

13 Daraqutnl, k. al-Salah, ba. no. 8, h. no. 975; Malik, k. Wuqut al-Salah, h. no. 1; Bukhari, k. 
Mawaqit al-Salah, ba. no. 1, h. no. 521. See also Fath, vol. 2, p. 4. 

16 Fath, vol. 2, p. 5. 
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name, including: Abu Hurayrah, Buraydah, Abu Musa, Abu Mas‘ud al-Ansari, Abu 
Sa‘Id al-Khudrl, ‘Amr b. Hazm, al-Bara’, Anas b. Malik, 17 and ‘Abd Allah b. 

‘Umar. 18 Al-Daraqutnl narrates the same hadlth on the authority of another two 
Companions, namely Ibn ‘Umar 19 and Mujammi' b. Jariyah. 20 Al-Suyuti considered 

it to be a mutawatir hadlth, mentioning that it was also narrated by Ibn ‘Abbas and 
others. 21 

Goldziher’s allegation that pious people invented the hadlth, ‘There will come 
emirs after me who will kill ( yumhuna ) the Salat... 


Goldziher’s allegation that the pious invented the hadlth, “There will come 

emirs after me who will kill the salat (yumltuna) but continue to pray the salat... ” 

as a result of the Umayyad government’s failure to support them in efforts which 
seemed unimportant to the latter, needs to be reexamined. It is the fact that it was not 
the wont of the Umayyads to have kept silent about anything that might have 
threatened their authority, that leads us to believe that they would have reacted in one 

way or another against this hadlth if it was intended to refer to them. However, there 

is nothing to prove that this was the case. If Goldziher’s allegation is true, then the 

hadlth would not have been disseminated more widely in the ‘Abbasid era than 

17 TirmidhI, k. al-Salah, ba. no. 113, h. no. 149. 

18 Ibid., ba. no. 114, h. no. 151. 

19 DaraqutnT, k. al-Salah, ba. no. 9, h. no. 1007 & 1018. 

20 Ibid., h. no. 1013. 

21 SuyutI QA, pp. 73-4. 
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under the Umayyads, since he makes it clear that the Sunnah found favour and 

• • • 22 

official recognition under the Abbasids, as can be seen from the following diagram 

(See page no. 226-9). Furthermore, there was in fact no reason to invent this hadtth 
in disparagement of the Umayyads since the deferment of the prayer until the end of 

• • • 23 • • 

its time is legally permissible in any case. Finally, the way in which this hadtth was 
presented by its narrators gives an indication of whether the pious invented it or not. 


22 Goldziher says, “From the above account it is evident that the rule of the ‘Abbasid dynasty favoured 
the development of religious law and the cultivation of public law in the religious spirit, during the 
time of its flowering as well as in the epoch of its decline when the troubled circumstances of the time 
gave more and more scope for the influence of pietist elements,” and says, “The rise of the ‘Abbasid 
dynasty is thus the time when the movement to establish the sunna as a science and as the standard of 
life received official recognition,” and says, “Theologians now find the ground prepared to make 
accepted in practice the sunna which in the Umayyad period was pushed into the background and in 
part was still quite unknown.” See Goldziher, vol. 2, p. 71,75 and 76 respectively. 

23 See the above narration by Jabir b. ‘ Abd Allah, page 221. In addition, the remainder of the hadtth, 
which Goldziher cites, itself clearly states that the prayer of those who offer their prayer at the end of 
its appointed time is acceptable. Besides, if this hadtth had been invented by the pious, they would, on 
its basis, have to have judged this prayer as invalid, and they would not have committed themselves to 
praying twice, once at the beginning of the prayer time by themselves, and again with the rulers at the 

end of its time. 
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From the previous chains ( isnads ) we notice the following: 

First: The hadith was narrated by narrators residing in Basrah, Kufah and al- 

♦ 

Sham. The invention of such a hadith with identical words and expressions by 

narrators from the places just mentioned would require that they had conferred, or 
travelled a great deal from one place to another in order to introduce and propagate 
it, and there is no proof that this happened. 

Second: When we look at the biographical history of these narrators, we do 
not find that any of them had any enmity against the Umayyads that might have 

« J 

urged them to invent this hadith in order to take revenge, or simply degrade them. 

Moreover, the scholars of al-jarh wa al-ta 'dll did not judge any of these narrators to 

be an inventor of a hadith or a liar. On the contrary, the vast majority of them were 
described as reliable authorities whose narration should be accepted. 

Third: If we take the ‘asr prayer as an example, we find that a number of 
those who narrated this hadith would frequently offer this prayer at the end of its 

9 c 26 

respective time, including Ibn Mas‘ud, al-Aswad b. Yazldf ’ ‘Abd al-Rahman b. al- 


24 Such as: Mean] Ntibald’] Halim ; Majruhh] Tahdhlb ; Bukhari -05and Nasa’I D. 

25 Mufanna/1, vol. 1, p. 551, h. no. 2089; Daraqutni, k. al-Salah , ba. no. 8, h. no. 997: 

y-y OtT Jjw jjt at Jjji ji jp 

See also Mu fauna/, vol. 1, p. 289, h. no. 3310. 

26 Musannaf, vol. 1, p. 289, h. no. 3311: 

‘“.UJij* j! Wiif J ujA/l <1 Jlii i Ot£i ijAi jit els'” : Jti j»j>! y ,t jp 
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27 i 28 

Aswad and Muhammad b. Sirin. In general, the pious who offered prayers at the 
end of their times were numerous. For instance, ‘All b. Abl Talib 29 (d. 40/660), Abu 
Hurayrah 30 (d. 57/676), Ibn ‘Abbas 31 (d. 68/687), ‘Abd Allah b. ‘Umar 32 (d. 73/692), 
Muhammad b. al-Hanafiyah 33 (d. 80/699), Ibrahim al-Nakha‘I 34 (d. 96/714), Abu 

Qilabah ‘Abd Allah b. Zayd 35 (d. 104/722) and his son; Khalid, 36 Tawus 37 (d. 

106/724), al-Hasan 38 (d. 110/728), Ibn Tawus 39 (d. 132/749), etc. 


28 


Ibid., h. no. 3314: 

‘14 I^ 1 *p luU- 5 : JUi I&jj yj ^ y j)U-p : Jli j,\ ^p 

Musannaf 1, vol. 1, p. 551, h. no. 2088, see also h. no. 2087; Daraqutnl, k. al-Salah , ba. no. 8, h. 


no. 994: 


.^oaJU dyS \y\£ bfj 


I Ot tlJU-l jJb 1, ^P 


29 


Musannaf, vol. 1, p. 288, h. no. 3308: 


.OlkJ-1 j^Ip fJxjiy j+a*l\ yj j Olf Up Ot by j,\ y ^Ip y by ,y\y 


30 


Ibid., h. no. 3309: 


Jj JjSt jr J^u3\ yl-jj CIS" -ot oyjt jf JC- (__5. y jlj-. ^ 


31 Musannaf 1, vol. 1, p. 550, h. no. 2081: 

“.j-flAJl if-oi or Ut»-! ,^-aj 0L>-t ^J-blj yU- y\ eJ>” : Jli JUj* ji -CjIXp 

32 Musannaf vol. 1, p. 288, h. no. 3300: 

“.iSy-l l 5 A A* Crf 1 £>yr ^ 

33 Daraqutnl, k. al-Salah, ba. no. 8, h. no. 995: 


(( 


.j-ax J c-jr* til” ^ Jli:Jli y y 


34 Musannaf, vol. 1, p. 289, h. no. 3312: 




j^aUJ \yb xt>\ y Olf ” : Jli ^a\ y\ y JUp^I y 


And h. no. 3313: 


<( 


35 See footnote no. 28. 

36 Musannaf vol. 1, p. 289, h. no. 3318: 


.Uby silly jw’i y j-oaJI Jli tjli y 


66 


.yixA C~X j l£!” :Jti J#i J,} erf Cf 


37 Musannaf 1, vol. 1, p. 550, h. no. 2082: 


t” ^ <>*A er*-^ 1 y j- 0 ^ 1 Aji ^ 5 j~A erf pAlrf! bjs 5 ^ J 13 2rfA erf' iA 
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o! 25lc p-JLj Olf (dUJJ *bu OlS* Jj 55 :Jli 


Daraqutnl, k. al-Salah , ba. no. 8, h. no. 996: 

.yiK .J C-jt* tij* : Jlii cdlJi J 4 J JJai . 10 ^- y : 'I 5, : Jv5 J^-j ^p ^ jp 

38 See footnote no. 28. 

39 Musannaf 1, vol. 1, p. 550, h. no. 2082: 

“•3 y l Ayjij OjA 0 ^ 
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On the grounds of the above we can conclude that the assertion that the pious 
invented the hadith in question is without foundation and should be firmly rejected. 
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SECTION 3 


DISCUSSION OF THE DISSATISFACTION OF THE 
PIOUS SCHOLARS AND THEIR DENUNCIATION AND 
DEFIANCE OF THE TYRANNICAL RULE OF THE 

UMAYYADS 


Goldziher says, 

“Pious people of Sard’s kind frowned at the state of affairs 
under such rule; they decried the tyrannical government, 
defied it by passive resistance and even showed their 
dissatisfaction openly [citing: al-Ya‘qubI, II, pp. 339, II; 340, 
bottom]. ... In return they were hated and despised by the 
ruling circles.” 40 


Before commenting any further on Goldziher’s theory, it is useful to present 
the relevant references provided by him: 

The first text is as follows: 

—c"! Jj.lr'l & Ol y\j .ZuA\ X* # y* xlj)\ Jjj” 

L-*’ .!.& Jli ys- Uli .*Sii Jj-’j <JT J jt ?rj tSjwJi {.LjI ai 

I* oijUl td-lp i<JijijA yj yi ^ ^Lp *^l 


40 Goldziher, vol. 2, p. 41. 
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“Al-Walld appointed ‘Umar b. ‘Abd aI-‘Aziz as ruler of Madlnah. He also 

ordered that Hisham b. Isma‘11 should stand before the people [in order for 

them to voice their complaints against him]. Hisham b. Isma‘II al-Makhzumi ill- 

treated people, made unjust verdicts and had prejudice against the family of the 
Prophet. When ‘Umar came to Madlnah, Hisham said, ‘I only fear ‘All b. al- 

Husayn.’ ‘AIT passed by Hisham while he was standing. He [‘All] saluted him. 

Hisham then said loudly to him: ‘Allah knows best where He places His 

messages.’ Sa‘Id b. al-Musayyib did not take revenge from Hisham, nor any of 

his relatives or supporters.” 


The second text: 


±—J M Jj-o ^ as ^ ys J] ...” 




“... He wrote to ‘Umar b. ‘Abd al-‘Az!z instructing him to demolish 

and rebuild the Prophet’s Mosque to include the surrounding houses 
and the dwellings of the Prophet’s wives. He demolished the dwellings 
and added their space to the Mosque. When he started demolishing the 
dwellings, Khubayb b. ‘Abd Allah b. al-Zubayr stood up to ‘Umar while 

the dwellings were being demolished and said, ‘I implore you by Allah, 

O ‘Umar, not to eradicate a verse from the Book of Allah.’; Allah says, 

“Those who call you from behind the dwellings ...’”. He (‘Umar) 
ordered Khubayb to be whipped a hundred stripes and for cold water 
to be poured on him. It was a cold day and he died as a result. When 
‘Umar became caliph and led a pious and ascetic life, he used to say, 
‘Who can rescue me from Khubayb.’” 


234 



PART II: Chapter 4 


The third text: 


hiA\ ja Uj5 CJi c~Jl Jjj <iu Uj Jlj o-Jl Jj J&Jb 91 *Ujit 


JUuj ^ <ui OlS” j* JS* ^*^ 1 — 1 \ J>Ji ciuJil vJlaUU 


: J —J j5i Jti f s4-A* <>* **s*-y «-*J**i t xJjJl J>oi <£^r^ jlj ^ 4j^ <y. 


j, -J jJl f.bpi I LigW.-^ Ail <dl>* tjt-w 5 : y>& «*J JU$ ^ lJu& f 9 


6 f> - 


? 


j( j ‘ui^ 4 jb jy*t k js£ Cj^ ; <J^j t^j£ Ui ‘?£^-iJt Igjf c-if : Jliii a-Ip <_£ij (j^- 


ccc 


.^Lll aISj tJLa’ : yt*. J JjiL ja_j jlJ_^3i (3^-Aiij 


“Al-Walld made the journey to hajj in 91 [AH] to have a look at the 

refurbishment of the Sacred Mosque in Makkah and the Prophet’s Mosque in 
Madlnah. When he came close to Madlnah, ‘Umar met him at the outskirts of 

Madlnah. He entered the Mosque and started to look at it. The guards moved 

everybody out of the Mosque except for Sa‘Td b. al-Musayyib who neither left 

nor moved. Al-Walld started to tour the Mosque while Sa‘Td was sitting down. 

Then he said, ‘I believe this man to be Sa‘Id b. al-Musayyb.’ ‘Umar replied, 

‘Yes, and he is such and such a man [speech abridged by narrator] except that 
he has poor eyesight.’ Al-Walld came until he stood near Sa‘Id and said to him, 

‘How are you ayyuha al-shaykhV Sa‘Id did not move a bit and said, ‘We are 

well, O Prince of the Faithful, and how are you?’ Al-Walld then went away 


saying to ‘Umar, ‘This is the remainder of the people who know about the din. 


5)5 


Goldziher’s claim regarding the dissatisfaction of the pious scholars 
and their denunciation and defiance of the tyrannical rule of the Umayyads 
is made with regards to the whole period of their rule, and also encompasses 
the entire Umayyad state which stretched from the western borders of China 
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to the South of France. 41 However, the texts which he cites are related to a 

specific period of time not exceeding five years in duration. This period 
extends from al-Walld b. ‘Abd al-Malik’s appointment of ‘Umar II as ruler 

of Madlnah in 87/705 to his performance of hajj in 91/709. In addition, his 

evidence relates to only one city of the Umayyad Empire, i.e. Madlnah. 

We are ultimately confronted with three incidents: 

1- The injustice and oppression under Hisham b. IsmaTl. 

2- The whipping of Khubayb b. ‘Abd Allah b. al-Zubayr on the 
orders of ‘Umar II. 

3- The moving of people out of the Mosque and SaTd b. al- 
Musayyb’s refusal to leave. 

1- The injustice and oppression under Hisham b. IsmaTl: 

It would seem that Hisham’s oppressive tendencies became evident only 
when he had SaTd b. al-Musayyib whipped, i.e. shortly before the death of‘Abd al- 
Malik. This is what was indicated by Ibn Hajar when he said, “... and people hated 
Hisham b. IsmaTl for that.” 42 It can also be deduced from al-Ya‘qubI’s statement, 

“Hisham b. IsmaTl became the ruler of Madlnah. He whipped SaTd b. al-Musayyib 

41 The Umayyad caliphate established in 661 was to last for about a century. In the Umayyad caliphate 
Islam had spread to three continents. Not only did the Islamic conquests continue during this period 
through North Africa to Spain and France in the West and to Sind, Central Asia and Transoxiana in 
the East, but the basic social and legal institutions of the newly founded Islamic world were 

established. 

42 Ta'jil, p. 431. 
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sixty stripes and took him round the streets. 'Abd al-Malik wrote to Hisham and 
reprimanded him for that. Thus Hisham's reputation became bad and then he 
manifested his enmity to the Family of the Prophet." 13 

It would appear that Hisham b. IsmaTTs oppression was prompted 

by personal motives, and not in service to the state or to further the interests 
of the Umayyads. Had it been otherwise, ‘All b. al-Husayn and SaTd b. al- 

Musayyib would not have forgiven Hisham and recommended their closest 

relatives not to take revenge on him even by a single disparaging word. 33 

since it was viewed by them as a personal issue. In addition to that, had 
Hisham's unjust verdict been in the interests of. or represented the will of 

Umayyad rule, and had indeed been directed against the pious scholars as 
Goldziher claims, then the caliph. al-Walld b. ‘Abd al-Malik. would not 

have sacked him and ordered him to stand for requital in public. As it was. 
such an incident was unprecedented, especially when we take into account 
two factors: 


4i Ya‘qubi, ol. I. p. 280. 
44 Tabari, vol. 7. p. 328: 



i i 


jj Jui aJi ipa 


ji 









u Jif ji)i ip?-ji'j eJJi ji; 


|» ! J« p-r j* ij'J :cMiiyi Ji i 

cAaI ^ j ii'y *J !j a] Jp jcj Yi ji Jjy 

* 

.ijui <uiT' Vi 4uii 




^ipi aui tbU jA Uii C&+&J fu ^1* Jj fJuaj oi jlS” j t ji jb -lp ^iij 
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First: The close relation between Hisham and the caliph - he was in 
fact the maternal uncle of Hisham b. ‘Abd al-Malik. the brother of al-Walld 
b. "Abd al-Malik 1 " - which lends gravity to his disciplining of Hisham. 

Second: The reason for Hisham b. IsmaTTs whipping of SaTd b. al- 
Musayyib was his refusal to pledge allegiance to al-Walld b. ‘Abd al-Malik. 
It would have been, if this was the case, more appropriate for al-Walld to 
reward Hisham rather than to sack him and order him to stand before people 
for requital [in order for them to voice their complaints against him]. 

It should also be noted that the narrations of al-Tabari 46 and Ibn 

Kathir 4 confirm that Hisham's injustice was general and a personal trait that 
was not simply employed in the interests of Umayyad rule. 


When we approach his enmity against the family of the Prophet, we 


should not forget the high status given to this family by the people of 


45 Ibn Sa'd. vol. 5, p. 240; Ta'jil. p. 431. 

46 Tabari, vol. 7. p. 328: 









*Jp ja Vi Jiw-i u Jui <ji oJjJi Jjp uli 





i <0)1 »bli y ujj .AaA£j o»-i aJ Je yu 'll! J| fXZ Oi jlS"i jljy jlJ XS- 


66 




47 Bidayah, vol. 9, p. 76: 


- *} 


jb X* J^.le-1 J, f U* JSy. jif X* J, j! ojyi v 



j” ■■(**) 




f) 


J! 


'ij J Xi'ijiXA J iiioii J*i Jj tui AiV - xi OlS" J 


j aU dlb cSy t J -ah j>j*j *i 9 ^ -uu- Jii .jvJ-i j»\ 





& j! ^ ^ p j aj ja jwJ-l j; ^ U» j ‘.Lbi <uIT! 1*1 j 

abU Uii c4J Je yu 


238 







PART II: Chapter 4 


Madinah. Anyone who suffered an injustice would seek their help, 
especially that of ‘All b. al-Husayn, and this was what created friction and 
conflict between ‘All b. al-Husayn and Hisham. Indeed, due to ‘All b. al- 
Husayn’s objections to the unjust verdicts made by Hisham, Hisham said to 
him, when ‘Umar II ordered Hisham to stand before people for public 
requital, “Allah knows best where He places His messages,” meaning by 
this that Allah had placed ‘Umar in authority over the people of Madinah, 
and not ‘All. 

2-The whipping of Khubayb b. ‘Abd Allah b. al-Zubayr on the orders 
of ‘Umar II. 

The whipping of Khubayb is mentioned only briefly by al-Ya‘qubi, 
leading to the omission of a number of facts: 

First: Khubayb’s punishment was not merely due to his putting forward of 
his opinion, or his reminding ‘Umar II of a verse from the Qur’an, as been indicated 

by al-Ya‘qubI. The matter went far beyond that: Khubayb objected to a policy which 

had been unanimously agreed by the scholars, shouted inside the Mosque, and 
alleged that a verse had been eradicated from the Qur’an by the demolition of the 

* 48 r| .l • # 

dwellings of the Prophet’s wives. Therefore, in view of the caliph, he deserved 
punishment for unruliness and false allegation. 

48 ‘Uym, vol. 3, p. 4: 
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Second: The reading by ‘Umar II of al-Walid’s letter to the people 
of Madlnah and their acceptance of the demolition. 49 It is worth mentioning 

that since his arrival in Madlnah, ‘Umar II took a pledge upon himself, 

before the pious scholars of Madlnah, that he would not decide on any 

matter without consulting them first. 50 This indicates the extent of the 

cooperation between this Umayyad ruler and the pious scholars. In fact, a 
number of distinguished and pious scholars took part in the demolition, 

including al-Qasim b. Muhammad, Salim b. ‘Abd Allah b. ‘Umar, Abu 
Bakr b. ‘Abd al-Rahman b. al-Harith, ‘Ubayd Allah b. ‘Abd Allah b. 
‘Utbah, Kharijah b. Zayd and ‘Abd Allah b. ‘Abd Allah b. ‘Umar, 51 who 

were among those before whom ‘Umar II took his pledge of consultation. 52 

Consequently, Khubayb deserved punishment for contradicting the 

consensus of the scholars of Madlnah. 

Third: The order for the whipping did not come from ‘Umar, it was 
issued by the caliph himself, i.e. al-Walld b. ‘Abd al-Malik. This was 



At At d jyjJl Jt ill 4^ dUi J iiil jjj*J l Xp ys- Uli” 

.(dJ&j U & ilJjjlL' jjJJl Op :Juj At obT ja IT jjt J?J-j 

49 Tabari, vol. 7, p. 335: 

4jp At (^t jrljjt OjJ fJA J ijtfj t«bt «j*sJl Jl lOJcs- pAj aJjJl tJbf pAljitJ ...” 


... A*_J.t tU ij 

50 Tabari, vol. 7, p. 327. See also Bidayah, vol. 9, p. 76. 

31 Ibid., p. 335. 

32 Ibid., p. 327. 
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confirmed by al-Bukharl, 53 al-Tabari, 54 Ibn Hajar, 55 al-Dhahabi 56 and other 

scholars. Following the objection and allegation made by Khubayb, a letter 
was dispatched to al-Walld. Al-Walld then ordered ‘Umar to give Khubayb 

a hundred stripes and then pour a waterskin lull of cold water on his head. 57 

Thus the whipping of Khubayb was ordered by the same person who put an 
end to the injustice of Hisham b. Isma‘11 and ordered that he stand for 

requital [in order for them to voice their complaints against him], and it can 
be seen that both are indeed stamped with the same personality. 

Thus it can be understood that the allegation and objection made by Khubayb 
as well as the way in which he made his point was genuinely inappropriate. As a 
result, he deserved discipline in the caliph’s view, and unfortunately met his death as 
a consequence. 


33 Bukhari TK, vol. 3, p. 208, no. 714: 

... jJJ Jt ji ill XS ji Lr-r Ot lyjit ^S y>j yS Jj aJ jJl ...” 

34 Tabari, vol. 7,384: 

“.Jjb tU ja ijjJ p t «b[ ja y\j jojJl ji ill XS ji jjjaJi j S- jj yS ^Jy> Ifij” 

33 Tahdhlb, vol. 3, p. 135, no. 257: 

“. ... by UU oJl£ £)!a yi iyOil ^Js <il«U. ytj jjjk il Xs ji yS Jl dlilt Xs jj OlT” 

36 Nub ala’, vol. 5, 120: 

“• ol-kuii Js j! 

37 ‘ Uym , vol. 3, p. 4: 

j_JLp ill ill J j—>j J*—• d jiijJl ji ill Xs jt. v —r udJS J <up ill jij*Jl Xs jj yS fjjX Uli” 

(*-»ySl t-ljj ja dUjjly ^iJl 01) :JUJ ill oUS" ja Li '<Xm :^Xf ^rljjl Jv-j pL>j 

2__JU ^ll XS- Jl a j*b JJj*l I Xs ji yS Jl .UjJl .ejlil XS j) JUJjJt Jl Jjjjl lyls dbJj 

a •- a w y a W y* old tUl xAs ijU fji J aJ j-ii .ijl; *u ja 2j 'y <ui{j Jlp l.— a.) C)tj J ty 

‘“.ijUi *Ui <Op yi 


241 



PART II: Chapter 4 


3- The moving of people out of the Mosque and Sa‘Id b. al-Musayyib’s refusal to 
leave: 


Regarding the moving of people from the Mosque, we do not find 
anything here to support Goldziher’s claim. The Islamic dominion had 
greatly expanded as we have previously indicated; and the office of caliph 
gained recognition over a great part of the world. It seems that the moving of 

people out of the Mosque was first of all a matter of organization, since it is 

likely that the caliph’s progress would have been impeded by well-wishers 
and curious onlookers, and secondly was intended to give the caliph a 

chance to fully inspect the radical changes that had been made in the 

Mosque. In order to affect these changes, the caliph wrote a letter to ‘Umar 
II 58 instructing him accordingly and sent the provisions that he had received 

from the King of the Romans to finance the renovations. 59 This is all the 

more likely to be the case when we take into account that the objective ofal- 
Walld’s journey, besides performing the hajj, was to inspect the renovations 


58 Tabari, vol. 7, p. 335: 

Jjty £_jj jQ&> J f-ii dilil J-p «« i/3Jl Jj-i J\ CjI j : Jti altJl y*t r ^ XtA Of* :j*p jZ ii” 

J jJLij 4Jp ill Jj-<j £jjjf j**- •uijJi jij*Ji *up jas- ^p ... oylij Ole k~> 

jj_aJ Cjlj tOjJi 0[ JLiJl flu’ :a] Jj&j <£_lji i3^ As 9 (j U Ol j (ill Jj->j 

0$ (Oli^l j^-l! jJilj (Jjp a] Ij-ail Ja! ^ tiiJLIl y-\ 0153. 

"‘.OUiPj jap idti-e laLj dUi (j dU 


59 Ibid., p. 336: 

j Jp (Oil fj 1 ■# <5ii J j-»j aj( <uLu jij^i Ji aJ_jJi Ojoj ...’ :[(^ai!jii j*p Aa£ Jli” 

0( 5-*ij (5t?- oyujb t L~ a — ~a il aJ[ Cmj <J^Ip aJIc aJi Oju_j Jlii* (_&!f Ailc aJ) d-*i (AJ au*j Ofj (j*J->j 

i ^ j^p Jt jJ^ii dU.L (jJ^Ji j! 14 OjO ,cjy- ^Ji jiiali j aUi_JJi 


Ya‘qubT, vol. 2,284: 
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that he had ordered in various Mosques, as is indicated by al-Ya‘qubI’s 
statement. We should not forget that Hisham’s guards whipped Sa'Id and 
took him round the streets of Madlnah in the manner of a monkey, thus, had 

there been a will they were more than capable of taking him out of the 
Mosque by force. However, despite SaTd’s refusal to move, the narration 

itself indicates that al-Walld praised Ibn al-Musayyib and acknowledged his 
virtues by saying to ‘Umar, “This is the remainder of the people who know 
about the dm” 

An analysis of aI-Ya‘qubPs narrations: 

When we look closely at the style of al-Ya‘qubI’s statements, it 
becomes clear that they were intended to denigrate the Umayyads. 

His second statement strives to underline the harshness of ‘Umar II 
towards his opponents, though in fact, as we have seen, in sanctioning the 
whipping of Khubayb he was simply carrying out orders. The statement also 
disregards the real justifications for Khubayb’s whipping. Furthermore, it is 
alleged that ‘Umar did not feel remorse for the death of Khubayb except 
when he adopted an ascetic way of life much later, though by all accounts 
this was not true. When ‘Umar knew that Khubayb was suffering an 
increasing pain he became agitated to such a degree that he is compared by 

Jl_ai* uiil ISle aJI <a-J Aa*Ji (All ** J& All a^JUj kill* d! A Ot _jJl 

“,90 Ai*< (j Aj'Uj 1* aj i yj- (jl aIS" eUJu aJjil it I i. \ y.> <j£lj ut*j 
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witnesses to a woman in labour. He sent al-Majishun to see how Khubayb 

was getting on. and when he was told of his death, he fell to the ground out 
of fear and then raised his head saying. “Truly! To Allah we belong and 

truly, to Him we shall return.” (Q. 2:156). The impact of this incident 
remained with ‘Umar until he died/’" He even went so far as to ask the 

caliph to excuse him from being the ruler of Madlnah/’ 1 

The third narration has been edited by the narrator, apparently with 
the intention of removing various expressions that were used by the caliph in 
this exchange that indicate humility of bearing. When al-Walld said. “1 

believe this man to be SaTd b. al-Musayyib,” ‘Umar said to him, "Yes, and 

he is such and such a man though he has poor eyesight.” Al-Walld then said. 

“It is we who will go and greet him.” In addition, when Ibn al-Musayyib 
asked the caliph how he was, the caliph answered, “We are well, praise be to 
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Allah.” Finally, the narration does not mention the confirmation by 'Umar II 
“O yes. Prince of the Faithful” which followed al-Walld’s praise of Ibn al- 
Musayyib when he said. “This is the remainder of the people who know 
about the dirt." These expressions are mentioned in both al-Tabari'’ 2 and al- 

*Uyun H’tf al-hada'iq fi akhbar at-haqa'iq.' We must bear in mind that the 
source of narration for all that was al-Waqidl. 

We should take into account that in fact most of the narrations about 
the Umayyads were written during the 'Abbasid era. where ill-opinion of the 

Umayyads was not uncommon. Therefore, it is the duty of a historian to be 
cautious when he writes on the Umayyads. as the entire literature available 
on the subject is the product of a period where anti-Umayyad sentiment ran 
high. In fact al-Ya'qubi was known as the “Abbasid author* ( al-katih al- 

abhasi). and Goldziher should have been very careful in his dependence on 
al-Ya'qubi’s biased narrations. It is not exaggerating to say that he was a 
fanatical Shi * ite who did not hesitate to mention without investigation any 
narration that denigrated the Umayyads. ’ 4 The conclusions we have reached 

from the evidence above is in conformity with that of Goitein when he says: 


1,2 Tabari. vol. 7, p. 367. 

63 'Uyun. vol. 3. pp. 6-7. 

64 We will see evidently his disparagement of the Umayyads when we discuss his account, which also 
Goldziher relies upon in accusing the caliph. - Abd al-Malik. of changing the site of the hajj to Qubbat 
al-Sakhrah. 
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“This historian of definite Shi'ite leanings strove to disparage the 
Umayyads.” 65 

We can say that the evidence cited by Goldziher does not provide 
adequate support for his claim that the pious scholars “...frowned at the state 
of affairs under such rule; they decried the tyrannical government, defied it 
by passive resistance and even showed their dissatisfaction openly.” 


65 Hirschberg, “The Sources ofMoslim Traditions concerning Jerusalem,” p. 318. 


246 



PART II: Chapter 4 


SECTION 4 

DISCUSSION OF AL-HAJJAJ’S MISTREATMENT OF 

ANAS IBN MALIK 


Goldziher says, 

“In return they [pious people] were hated and despised by the ruling 
circles. It is sufficient to consider the way in which al-Hajjaj b. Yusuf 
deals with Anas b. Malik; he rebukes him like a criminal and threatens 
‘to grind him as millstones would grind and to make him a target for 
arrows.’ [citing: Abu Han. Din., p. 327, 6 ff. A much extended version of 
this story is quoted by al-Damirl (s.v. al-sada ), II, pp. 71 f., cf. al- ‘Iqd, 
III, pp. 17 ff].” 66 


As for al-Hajjaj’s mistreatment of Anas b. Malik; this incident can not be 

generalized as an indication of the character of all of the Umayyad caliphs. Al-Hajjaj 

was well known for his harsh treatment of all those who held a different opinion 
regardless of whether they were his enemies or not, and he was exceptional in this 
regard. Furthermore we have to indicate that Goldziher totally ignores the rest of the 
events constituting the story. He took from it only those elements which supported 
his theory and omitted to consider those that contradict it. The story in its entirety 
includes significant events that make clear that Goldziher’s citation was misplaced 
and improper. These events are: 


66 Goldziher, vol. 2, p. 41. 


247 



PART II: Chapter A 


A. Anas’s complaint to ‘Abd al-Malik and his demand that 


al-Hajjaj should be 


punished. 



B. ‘Abd al-Malik’s attitude towards what al-Hajjaj did is clearly reflected in the 
following points: 

1-‘Abd al-Malik was very angry with al-Hajjaj. He reprehended him and 

disgraced him by mentioning that his mother used to soak her pudendum 
in raisin water in order to tighten her vulva. He also reminded him of the 
menial work that his forefathers did such as digging wells, building dams 

and carrying rocks on their backs. 68 


67 



(t 


Tiwal, pp. 323-4: 

cl j—i jrl£j-l 0\J Ul IdilU ^,1 dllil XP XaJ ail 

.^LJlj cU p yx-tj idj'jj ^ Siti c^if dUJJ l j dj*i 

Bidayah , vol., 5, p. 69: 

^^ ^ Ulil ^ J! ^ jsb' 1 JH* •*** 

a_Ua*Jl aJjdb JjMj jf UiydVw? jf «Tj jt|Cy <5-** fX*- 


*» £jlj cl^Plias-jl U dlB «L£lj jcM ^ Aj ljlaiJ i oTj jf ^^4 jkX 1 - Of j)j cdlb ^3 1 j$ yij 

j ^_>[ JL3 jr lS^"l Oij tfl dxf odabrj c-j?rcJL^^j <U4 cif fj tof^j a^Lpj ^-L>j Up ai i ail 

...ill pU u S-d^Jl j* Aj £}jj y>j LyJb&l (^ dUl XP y^f 6 .J*ij J*ij 

See also a/- 7g</, vol., 5, p. 30; Hay at, vol., 2, p. 82. 

68 Tiwal , p. 324; //aM, vol., 2, p. 83; a/- 'lqd, vol., 5, pp. 31-2: 

cJU? XP dl)l£ Uf cuL-jj Jjl r l^J-l j! 01 Jj* dill I XP ail XP jJl J\ ail j 99 



* 



Jo—*S dLJjApV ccjil—kll e~Jj k^iiUl jjb ail fjj cJj^b OjJPj cdJjjJ Oj* <£?- IfJ OjlPj cC4*^ 

Iji' ^ il ccJblkJ b dUbT il ^dljf j J J^X XiiTj diluaS^j^j ceJUiU d>jJJl OlJ^P 

i4_Pl^XaJlj fjUlj O^UjJl ^4 iijbTj Cjt Up C-^ U CXJ Ji3 Ij^xL J^Uil J jb^l 0 jy&j ^ 3jbrJ-l 






i 4 Cj|JL»J Up ail ail J dill* j^l [ Js> dL* aJlki^l diu (^4 jil 'jJ>\ Jij 


( 

of dOjf dl_ibfj (U^-j Xp Jjij c*x£ jnP Jl XPj U j UJb 1, ^ P 4Jljla-oj AJU-fljj o^P 2iijjtC 3^Pj cO^J^' 


jP J^4 ill Ud dLUi C-Jj IfJaSj Ob C--X4 l^P^ 0$ cl$J a 4 U j»IU 14 djjjJ 




4 J O^illj ^ C-*jS^-l dbf jt-lp jil js>f Of ji ail ^*fj c0jJ^lArl dL^f cOi^l tA^f 


f U dli cdUu ^jf Jl db ^ jkJ l jfi dL>t-j ^4 dUl djJ cOt^jil jy»f j! ^ Ui 

“.OjJu U j£)j ciJ)j dr^jll jy»t ^ jJj 
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2- He reminded him of the stature and standing of Anas b. Malik and his 
status with the Prophet. 69 

3- He ordered him as soon as he received his letter to go on foot to Anas and 
apologize to him, 70 and this was exactly what al-Hajjaj did. 71 

4- He ordered him to take a written statement from Anas to indicate that he 
was content and happy, and to send that to him. Again, al-Hajjaj 

complied in full. 73 

C. ‘Abd al-Malik’s letter of apology to Anas in which he promised that al-Hajjaj 
would never repeat his behavior, since any repetition would result in his being 
punished severely. 74 

D. Al-Hajjaj himself wrote a letter to ‘Abd al-Malik in which he apologized for what 
he had said to Anas. He revealed to him that he was greatly terrified and asked for 
his forgiveness so that he might enjoy some sleep and tranquillity. 75 


69 Tiwal, p. 324: 

cjuS' ««r* J* 



ill Jfjl? 1 kUJl* (j-jL Ca*3 0( Sjljr ...” 

“.... 


70 Ibid., p. 324. 

71 Ibid., p. 324; al-'Iqd, vol., 5, p. 32. 

72 Ji\val, p. 324. 

73 Ibid., p. 324. 

74 Ibn ‘Asakir, vol. 12, p. 172. 


t_jd 4_u iii iii fiW- eUu j! oi jy Qi\ ellii xs- j* cP'J 1 

dUJL. d! ^ ^ W ^ U> dbl£i J* J dbur oi J Xeh :Jju 

j gijK* dU M Jjj' 

73 Al- ‘Iqd, vol., 5, pp. 32-3: 
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From that time onwards, Anas was greatly revered and respected by al~ 
Hajjaj. This is further confirmed by IsmaTl b. Abl Muhajir when he says, “Al-Hajjaj 

continued to revere and fear him until he [Anas] died.” 76 We can conclude from this, 

that it is irrational to suppose that Anas, who enjoyed such high status and respect 
with ‘Abd al-Malik, would harbour enmity against the Umayyads, or indeed, 

sufficiently so to have contributed to the invention of hadiths against them. 


J^j cotajf^ il juLot u( it :0ljy {ji dllit dP u^jll jy»' Jt 

Jl—k! ^jii obSo -a j-a 3 it jpt— t£ujli jy*t J>-*j cjf & (0L*up( *tfj &\?-j 4a*- 

JH*I ■*-* lt* Jjj* ^ u . (X 4>* 

4_Ip <0)1 40)1 Jj~>j {Ol*- dUU ^ [ Js> Sjlkiwt jit jj>\ jS\IUj (lUj (Up <LujU 40)1 jit 

j— -s* Jj—)j ^jsp Jl *Up j U-* UJb* ^ tfljb-*j <UUftJj 3j£j t^jil ^ ^ J* J 

J -* ^rb-j U* <3)1 At JJ***J 4jyljd (j 40)1 jil jUj iUa?w 

(j\ ij—i io^Lp jj*t it o*US Uj t 4UiU? ^ Up JjiA *up |lj <£^1 j* Upj Jli( 

— jil jUj l^uii 3*1*3 j t^Jjk*< ja 13jij Upj cUi Jii jS" £lj&lj ^PJJ (jf *~J J —Ul UL?!— u^jil jU 

jlj t^yblj *UjJj clAPj ju!U 0 ’“ObfjjJl 4j jjiptj (OlUl <>J <JLpU*J tOlU-Jl ^P 4j jjl^j tOljU3l <5)1 dlSf 

gr # . y # 

Jl 0^1 U J tji L^*^ 1 jA tipj iUfl^aP b>^ Vj ^ C^uij 



i*jil 



Lli^ib <0 vJjiJlj jib 4 UI J-^jJlj cUp j^-iJb iU tAs-Pj cJlij ^ (Up 

cH Lr 5 ^ (Jji 3 ^ J^ J^i^! 

01^ lUl <l^jj ijc^jll jy«t 4 cJju^ U ^ tL-Ub ^1 p fJj^Oj it^bl 43tA5lj jy*f «->ls£j 

2 ^ j dU?j ^ ^ -<U^( J <0 kUj (AJU?Jiilj* U U Jl <^a 1 jj <<u?“ Jp- tflJ^» ^oil ^ijt 

^^JaP (Uu’*’ Ji^ ^flp ijj Jii 4^ 4U julajj t^jJ ^ U ^j dLL. 4j ^jj tfljd* 

4U-»1 jSj 4Cl-jL-jj t<UJPj <UJ*» J Uaj l)(j c JJp j^t Ja^w j V 0 t <0)1 JL>( cAj^* J^Ip JjJd 

**.^LJlj (0 y\ J 4 J ^lUlj tiOlkLj ^P uJljJlj Jj ^1 iisJ duj t<u(j <U U cAjuIu^j aJUPj 

16 Al-'Iqd, vol., 5, p. 32. 
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SECTION 5 

DISCUSSION OF YAZID IBN ‘ABD AL-MALIK’S 
ALLEGED DESIRE TO EXECUTE AL-HASAN AL- 
BASRI BECAUSE OF HIS PIETISTICAL OPPOSITION 


Goldziher says, 

“In return they [pious people] were hated and despised by the ruling 
circles. It is sufficient to consider the way in which al-Hajjaj b. Yusuf 
deals with Anas b. Malik ... The caliph Yazld b. ‘Abd al-Malik 

contemptuously calls the pious Hasan al-Basri a shavkh jahil, a 
doddering old man whom he would like to kill because his pietistical 
opposition is repellent and inconvenient to him [citing: Frugm. hist. 

urub.. p. 66, is]." 77 


Regarding Yazid b. ‘Abd al-Malik's desire to execute al-Hasan al-Basn 

because of his pietistical opposition, we will present the text upon which Goldziher 
depends: 




77 Goldziher. vol. 2. p. 41. 
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66 » 



dDi i jjij y^aij 


“Yazid wrote to Ziyad b. al-Muhallab while he was in Oman and ordered him 

to make a levy for people, so he made a levy for three thousand men from the 
people of Oman and apointed al-Mishmas b. ‘Umar al-Azdi as their leader, then 

they all turned up before Yazid. Yazid said, on mentioning al-Hasan al-Basri, “I 
wonder why I spared his life, lie is an ignorant old man and I was intending to 
beat him to death.” Then al-Mufaddal said to him, “May Allah make you a 
better ruler. He has a value, merit and respect in the region.” This deterred him 

- 78 

from beating him |al-Hasan al-Basri|.” 


The name ‘Yazid' is mentioned three times in the previous text, but 
with reference to Yazid b. al-Muhallab (d. 102/720) 7M and not Yazid b. *Abd 
al-Malik. as Goldziher understood to be the case, for the following reasons: 


On page 37 the author of Fragm. Hist. Arab. [The original title of 
this book is al-'Uyun wa al-hada'iq fi akbbar al-haqa'iq] begins to discuss 

the rule ( khilafah ) of ‘Umar b. ‘Abd al-‘AzIz. While doing so. he shifts to 

relating the story of Yazid b. al-Muhallab. On page 60. he once again 

resumes his account of the rule of “Umar b. ‘Abd al-‘Aziz. while promising 

the reader that he will continue the story of Yazid b. al-Muhallab when he 

discusses the rule of Yazid b. ‘Abd al-Malik.Then on page 64 he begins 


78 ‘Uyun. p. 66. 

79 See Ibid., p. 74; Nuhala’, vol. 4, 506. 

80 The author said: 
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his account of the rule of Yazld b. 'Abd al-Malik. After less then seventeen 
lines he resumes the story of Yazld b. al-Muhallab. drawing the reader's 

attention to the fact by saying. here we come back to the story of Yazld 

H I 

b. al-Muhallab.” Then he relates the stories that feature Yazld b. al- 

Muhallab. including the previous text cited by Goldziher. From all this, it 
becomes clear that the name ‘Yazid' in the cited text refers to Yazld b. al- 

Muhallab and not Yazld b. "Abd al-Malik. What further confirms this 

understanding is our knowledge of the individuals Ziyad b. al-Muhallab and 

al-Mufaddal who are also mentioned in the text: Both of them were Yazld b. 

QJ 

al-Muhallab's brothers. “ and Yazld had appointed Ziyad as the governor of 


Oman. 



The story of Ya/.id h. al-Muhallab and the reason behind his intention 
to beat al-Hasan al-Basrl to death: 


jijul' •*-£ j>. y* ftc| J| J^i ^ £?r) f .<iHb j-t- j> Jjji isyy UjS"i £» -Vji 


- t * * 


11 




81 


‘ Uyun . p. 65: 


44 


... Jt -*iji &*** j! ^ 




82 See Ibid., p. 53. Also Bida\’uh, vol., 9, p. 45: 

j jJ^Ji ja aJ JIS" j aLi a> ; ii. 




j 


0 


A*JpI 3 j i J—A j j tAitf j j c s—j j 


83 . 


Uyun , p. 59. 
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Yazld b. al-Muhallab was appointed as ruler of ‘Iraq and Khurasan 

84 

by Sulayman b. ‘Abd al-Malik. When ‘Umar b. ‘Abd al-‘Az!z became the 

caliph, he removed him from office, imprisoned him and replaced him with 
‘Adi b. Arta’ah . 85 Following the death of ‘Umar b. ‘Abd al-‘Aziz, Yazld b. 

al-Muhallab held the opinion that he was more entitled to the caliphate than 
Yazld b. ‘Abd al-Malik . 86 Therefore, ‘Adi b. Arta’ah sent al-Hasan al-Basri 

among a group of people to the family of al-Muhallab in order to convince 
them to renew their allegiance to Yazld b. ‘Abd al-Malik in return for an 

amnesty. ‘Abd al-Malik and al-Mufaddal, Yazid’s two brothers, accepted 

the offer while the others declined . 87 Then a number of battles took place 

between ‘Adi and Yazld b. al-Muhallab until the latter took control of 
Basrah. The people then pledged allegiance to Yazld b. al-Muhallab. He 
appointed Muhammad b. al-Muhallab as the governor of Persia, Hilal b. 
‘Iyad as the governor of Ahwaz, Ziyad b. al-Muhallab as the governor of 
Oman, al-Minhal b. ‘Uyaynah as the governor of Barkawan Island, Ash‘ath 
b. ‘Abd Allah as the governor of Bahrain, Mudrik b. al-Muhallab as the 
governor of Khurasan and Wada‘ b. Humayd as the governor of 

Qandayabil . 88 


M Nttbala’, vol.4,503. 

85 Ibid., p. 504. 

86 ‘Uyun, p. 65. 

87 Ibid., pp. 53-4. 

88 Ibid., pp. 54-60. 
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On ‘Id al-fip' Yazld b. al-Muhallab went out to the place of the 

prayer. He renounced Yazld b. ‘Abd al-Malik, abused the family of Marwan 

and asked the people to make amends and reconciliation with the Banu 

Hashim . 89 On hearing of this, Yazld b. ‘Abd al-Malik directed a huge army 

of eighty thousand men from Syria and the Peninsula towards him, under the 
leadership of his brother Maslamah b. ‘Abd al-Malik and al-‘Abbas b. al- 

Walld b. ‘Abd al-Malik . 90 When Yazld b. al-Muhallab got news of this, he 

ordered Marwan b. al-Muhallab to mobilize the people for war. Al-Hasan al- 

Basrl’s role was to discourage people from fighting alongside Yazld b. al- 

Muhallab and to warn them against dissension and sedition . 91 Al-Hasan al- 

Basri says, “... He [Yazld b. al-Muhallab] alleges that he was inviting them 

[the people] to the Book of Allah and the Sunnah of the Rightly Guided 

caliphs. The Sunnah of the Rightly Guided caliphs surely dictates that he 
should be shackled and sent back to the prison of ‘Umar [b. ‘Abd al- 

‘Azlz .]” 92 

Here it becomes clear that the stance that was adopted by al-Hasan 
al-Basri was in favour the Umayyads. For this reason Yazld b. al-Muhallab 
wished to beat him to death. 



89 Ibid., p. 65. 

90 Ibid., p. 68. 

91 Ibid., p. 69. 

92 Ibid., p. 59. See also Nubala', vol. 4, 506. 
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SECTION 6 

DISCUSSION OF IBN AL-MUSAYYIB’S REFUSAL TO 

PLEDGE ALLEGIANCE 


Goldziher says, 

“Pious people of Sa‘Id’s kind frowned at the state of affairs 
under such rule; they decried the tyrannical government, 
defied it by passive resistance and even showed their 
dissatisfaction openly, occasionally going so far as to refuse 
homage. In return they were hated and despised by the ruling 

circles.” 93 

In the footnote he says, 

“In this context, too, we meet the same Sa‘Id b. al-Musayyib, 
Ibn Qutayba, ed. Wiistenfeld, p. 224, I]. 94 


Regarding Ibn al-Musayyib’s refusal to pledge allegiance, Goldziher relies on 
the following text from Ibn Qutaybah’s book: 

_ tJ> Uajt 4j j3>j .Ujj-i <0 yai Jj 8lioJib ^j— j>)*r OlTj” 

«'i; OU.-L)j JlJjil SjuJi Jj <of viilij s jKii OlJ J iyJii cjlbj tlbj-«» J-Plc'M 

“ Ui» Ui 

“Jabir b. al-Aswad was in al-Madlnah and he asked him [Ibn al-Musayyib] to 

pledge allegiance to Ibn al-Zubayr. He refused and as a result he was beaten 
sixty lashes. 


93 Goldziher, vol. 2, p. 41. 

94 Ibid., footnote no. 5. 
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He was also beaten sixty lashes and was taken around al-Madlnah in a 
wool garment by Hisham b. Isma‘Il as a result of his refusal to pledge allegiance 
to al-Walld and Sulayman .” 95 


The previous account from Ibn Qutaybah was extracted from a very brief, 
one-page synopsis of the life of Ibn al-Musayyib, from his birth to his death. Ibn 
Qutaybah thus mentioned Ibn al-Musayyib’s story and his refusal to pledge 
allegiance very briefly, and thus depicted Ibn al-Musayyib as if he was a mortal 
enemy and refused to pledge allegiance altogether. However, the story is mentioned 

in greater detail by a number of other sources 96 that reveal the following: 


1. Ibn al-Musayyib did not refuse to pledge allegiance altogether. However, he 
refused to pledge two allegiances at the same time, 97 the first to ‘Abd al-Malik 

and the second to his two sons; al-Walld and Sulayman: He did not see any 

reason why he should pledge a second allegiance when he had already pledged 
the first to ‘Abd al-Malik. 

2. Ibn al-Musayyib gave the reason for his refusal; the Prophet prohibited the 
pledging of two allegiances. 98 

3. After he had beaten and imprisoned Ibn al-Musayyib, Hisham wrote to ‘Abd al- 

Malik. He related to him Ibn al-Musayyib’s attitude and the punishment he had 
incurred as a result. ‘Abd al-Malik wrote back to him in censure, stating, “By 


95 Ma'arif, p. 249. 

96 For instance: Ibn Sa‘d; Hilyat ; Ibn ‘Asakir; Nubala '. 

97 Hilyat, vol. 2, p. 170: Ibn al-Musayyib said, “I will not pledge allegiance to two (rulers) as long as 
the day and night alternate.” See also p. 171; Nubala’, vol. 4, p. 231. 

98 Hilyat, vol. 2, p. 172. 
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Allah, Sa‘Id was more in need of your kindness than a beating. We know very 
well that SaTd was not a man of dissension or dispute.” 99 Thus, Ibn al-Musayyib 

did not curse ‘ Abd al-Malik while in prison, but rather he used to say, “0 Allah, 
avenge me against Hisham.” 100 This was because Ibn al-Musayyib was aware 

that ‘Abd al-Malik respected him, and also that his beating and imprisonment 
were not in any way authorized by ‘Abd al-Malik. 101 

Hisham regretted what he had done to Sa‘id and subsequently released him 
from prison, 102 and it is reported, by al-Ya‘qub! that “Hisham became infamous for 

what he did.” 103 

It seems that the basis for Ibn al-Musayyb’s refusal, besides what has been 
mentioned above, was his objection to the institution of an inheritable khilafah, and 

thus that the people would not be able to choose their caliph after the death of ‘Abd 
al-Malik. The whole issue consisted of nothing more than his expressing 
disagreement with the situation, and did not reach the level of what could be called 
enmity. 


In addition to the above, we note from the original text cited that Ibn al- 
Musayyib also refused to pay homage to Ibn al-Zubayr. If Ibn al-Musayyib had a 


99 Ibn Sa‘d, vol. 5, p. 126; Nubala’, vol. 4, pp. 229-30. 

100 Ibn Sa‘d, vol. 5, p. 126; Nubala vol. 4, p. 230. 

101 Some sources mention that it was ‘Abd al-Malik who whipped Sa‘Td. However, al-Waqidi clarified 
this ambiguity. He stated that what was meant was that he was whipped during the rule of ‘Abd al- 
Malik. 

102 Ibn Sa‘d, vol. 5, p. 127. 


258 



PART II: Chapter 4 


personal vendetta against the Umayyads, then he would have pledged allegiance to 
Ibn al-Zubayr because of his opposition to the Umayyads. However, it seems that Ibn 
al-Musayyib’s refusal was based on fundamental principles, rather than partisan 
politics, as will be discussed again later. 


103 Ya'qubI, vol. 2, p. 280. 
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SECTION 7 

DISCUSSION OF SATDIBN AL-MUSAYYIB’S 
STATEMENT ABOUT MU‘A\VIYAH IBN ABI SUFYAN 
AND AL-HASAN AL-BASRI’S OPINION REGARDING 

THE ISSUE OF KHILAFAH 


Goldziher says, 

“The founder of the dynasty was the first who called himself king, and 
the pious SaTd b. al-Musayyib made this bitter comment: ‘May Allah 
repay Mu‘awiyah, as he was the first who converted this condition 
(dominion over true believers) into mulk [citing: al-Ya‘qubI, II, p. 276, 
13 awwal man a ‘ada hadha'l-amra mulkan].’ 

Pious people of SaTd’s kind frowned at the state of affairs under 
such rule; they decried the tyrannical government, defied it by passive 
resistance and even showed their dissatisfaction openly, occasionally 
going so far as to refuse homage. In return they were hated and despised 
by the ruling circles. It is sufficient to consider the way in which al- 

Hajjaj b. Yusuf deals with Anas b. Malik... The caliph Yazld b. ‘Abd al- 

Malik contemptuously calls the pious Hasan al-Basrl a shaykh jahil, a 
doddering old man whom he would like to kill because his pietistical 
opposition is repellent and inconvenient to him. This Hasan [al-Basri] 
had said that the governor Mughlra had made a fateful step, in so far as 
he inspired the hereditary caliphate of the Umayyads, by arranging that 
homage should be paid during Mu'awiyah’s life to his son Yazld; the 
pious preferred the electoral caliphate (shura) of patriarchal times 
[citing: al-Suyutl, Ta’rlkh, p. 79, bottom]. The aims of the pious were 
divorced from reality.” 104 

He then presents his conclusion as follows: 

“Without paying any attention to reality these men founded the sunna of 
the Prophet upon which the law and jurisprudence of the Islamic state 
was to be based. The Companions and ‘followers’ living amongst them 


104 Goldziher, vol. 2, p. 41. 
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gave them the sacred material which formed the contents and basis of 
their endeavour.” 105 

As can be seen from the above allegation, Goldziher does not supply even a 
single invented hadlth to illustrate his allegation, which is surprising due to his 
mentioning by name the individuals he alleges to have been involved, including 
Sa‘Id b. al-Musayyib, Anas b. Malik and al-Hasan al-Basri. If this accusation is true, 
then Ibn al-Musayyib is a prime candidate among those pious men who are accused 
of inventing Hadlth. Goldziher does not present us with those hadiths which were 

invented, even if attributable to just a single scholar. Thus he fails to grant us the 
chance to study and examine them in the way that he gives us the opportunity to do 

when he accuses Muhammad b. Shihab al-Zuhrl, Raja’ b. Haywah and the other 

scholars who were connected in some way with the Umayyads (as will be discussed 
in Chapter 5). 

Ibn al-Musayyib stated that Mu‘awiyah was the first to turn authentic khilafah 
into a monarchy. 106 Al-Hasan al-Basri stated that, had it not been for al-Mughlrah’s 

arrangement for Yazld to be the ruler after Mu‘awiyah, khilafah could have 
continued until the Day of Judgement. 107 As far as the above two statements are 


105 Ibid., p. 42. 

106 Ya'qubI, vol. 2, p. 232: 
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107 SuyQtl TK, p. 229: 
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concerned, it is apparent that there is no evidence whatsoever in them to suggest the 
invention of HadSh. Furthermore, they do not in any way indicate that these two 

scholars contributed to the invention of HadHh against the Umayyads. 

There is no doubt that there was discontent among scholars like Ibn al- 
Musayyib and al-Hasan al-Basrl as a result of the Umayyads’ contravention of 
various legal stipulations, particularly in connection with the important issue of 
k hilafah. They held the opinion that that the inheritance of khilafah contradicts the 

practice that was dominant during the time of Abu Bakr, ‘Umar and ‘Uthman. 

However, from the existence of this discontent it does not by any means follow that 

they were forced to invent Hadlth, either directly or indirectly, for religious motives, 

or to the disparagement of the Umayyads. The matter was not as Goldziher claims in 
his statement: “Without paying any attention to reality these men founded the sunna 
of the Prophet upon which the law and jurisprudence of the Islamic state was to be 

based.” It is well known that Ibn al-Musayyib and al-Hasan al-Basrl were not the 
only scholars of the time who took up the task of collecting, writing down and 
commenting on Hadfth. Other scholars who did so include Abu Bakr b. ‘Abd al- 

Rahman b. al-Harith b. Hisham al-Makhzuml, ‘Ubayd Allah b. ‘Abd Allah b. 
‘Utbah, Salim the mawla of ‘Abd Allah b. ‘Umar, NafT the mawla of Ibn ‘Umar, 
Sulayman b. Yasar, al-Qasim b. Muhammad b. Abl Bakr, al-Zuhrl, ‘Ata’, al-Sha‘bI, 
‘Alqamah and other traditionists who preserved the hadlths , and were not accused of 

J—*1 '• kiJtjj 'i ^ jjt J Jirj :JlS jj u’ 
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fabrication. Besides, none of these scholars were known to be enemies of the 
Umayyads, except for Sa‘Id b. al-Musayyib on account of his refusal to pledge 

allegiance to the two sons of ‘Abd al-Malik as discussed above. His refusal, 
however, was an isolated incident, and we are also aware of ‘Abd al-Malik’s attitude 
towards it. In fact, Sa‘Id’s refusal was motivated, in addition to the reason that he is 

cited as having given above, by his desire that the issue of khilafah should be settled 

through a consultative process (shura) among the people. Had he dedicated himself 

to opposing the Umayyads, he could have pledged allegiance to Ibn al-Zubayr. 
However, he refused to do so for the same reason. His stance is made clear by his 
reply when Jabir b. al-Aswad asked him to pledge allegiance to Ibn al-Zubayr: “No, 

not until all people agree (la hattayajtami ‘a al-nas)” m When he was asked who 

was dearer to him, Ibn al-Zubayr or the people of Sham, he answered, “I make no 
preference.” 109 Whenever he was asked about the Umayyads he used to say, “I say 

about them what Allah has taught me to say, ‘Our Lord! Forgive us, and our brethren 

who have preceded us in Faith, and put not in our hearts any hatred against those 
who believe. Our Lord! You are indeed Full of Kindness, Most Merciful’ (Q. 

59:10).” no 


This evidence confirms that the main issue between SaTd and the 
Umayyads did not go beyond his discontent over the issue of an inherited 


108 Ibn Sa‘d, vol. 5, pp. 122-3. Nubala’, vol. 4, p. 229: 
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109 Ibn Sa‘d, vol. 5, p. 135. 

110 Ibid., p. 130. 
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khilafah. Despite this, he was highly respected even by the Umayyads 
themselves and was known to be one of ‘Abd al-Malik’s friends, 111 who 

would inquire after him and his affairs. 112 Furthermore, despite SaTd’s 

firmness and his refusal to answer the caliphs’ summons, largely out of self- 
respect, ‘Abd al-Malik used to hold him in regard and pray for him: rahima 

113 

Allah aba Muhammad. “This is the remainder of the people who know 

about the din'", al-Walld b. ‘Abd al-Malik certified to ‘Umar II after meeting 
with SaTd b. al-Musayyib. 114 Indeed, SaTd was one of the scholars whom 

‘Umar b. ‘Abd al-‘Az!z used to ask for an opinion before he passed a 
judgement on any case. 115 

We find that al-Hasan al-Basri was in a similar position. In other 

words, the problem between him and the Umayyads did not go beyond his 
discontent about their contravention of various legal stipulations, 
particularly with regards to the issue of the inheritance of the khilafah. Had 

he been working against the Umayyads, either directly or indirectly, he 
might have found it politically advantageous to pledge allegiance to Yazld b. 

al-Muhallab. This is because, as mentioned above, Yazid had revoked his 
allegiance to ‘Abd al-Malik, abused and vilified the Umayyads, and asked 


111 Ibid., p. 130. 

112 Ibid., p. 123. 

1,3 Ibid., pp. 129-30. 

114 Ya'qubI, vol. 2, p. 285; Tabari, vol. 7, p. 367; ‘Uyun, vol. 3, p. 7; Kamil, vol. 4, p. 438; Nujum, 

vol. 1, p. 223. 

113 Ibn Sa‘d, vol. 5, p. 122. 
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the people to seek the consent of the Banu Hashim. 116 In addition to this, 

historical narrations show that al-Hasan al-Basri was in fact pro-Umayyad. 

For instance, ‘Adi b. Arta’ah sent him as an intermediary between the 
Umayyad government and the family of al-Muhallab in order to convince 
them to re-pledge their allegiance to Yazid b. ‘Abd al-Malik. 117 Had there 

been anything between him and the Umayyads that amounted to enmity and 
the invention of Hadlth , he would not have accepted a mediating role with 

the aim of expanding their rule. Al-Hasan al-Basri had indeed put his life in 

danger as a result of his negative attitude towards Yazid b. al-Muhallab. He 

used to discourage and dissuade people from following Yazid 118 to the 

extent that the latter contemplated beating him to death. 119 

From the above, we conclude that these two scholars were not involved, 
either directly or indirectly, in a conflict of hadlths against the Umayyads that 

involved the invention of hadlths . Also, we can not consider Sa‘Id b. al-Musayyib’s 
statement about Mu'awiyah b. Abl Sufyan and his refusal to pledge allegiance to al- 
Walld b. ‘Abd al-Malik and his brother Sulayman while their father ‘Abd al-Malik b. 

Marwan was still alive, or indeed al-Hasan’s opinion on the issue of khilafah, to be 

evidence of bitter enmity between the Umayyads and the pious men. The whole issue 
centres around their discontent about the issue of nepotism in the succession of the 

116 ‘Uyun, vol. 3, p. 65. 

117 Ibid., pp. 53-4. 

118 Ibid., p. 69; also see above, p. 225. 

119 'Uyun, vol. 3, p. 66. 
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khilafah, and they clearly and courageously expressed their views on this matter, as 

we have seen, while accepting the facts of the existing situation, which was manifest 
in their dislike of stirring up problems that might lead to dissension and civil strife. 
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CHAPTER 5 

THE UMAYYADS AND FABRICATION 


An analysis of the evidence Goldziher cites in support of his claim 

that the Umayyads fabricated HadAh 


Section 1: 


Goldziher’s evidence regarding the Umayyads’ fabrication. 


Section 2: 


Discussion of the first factor: Official influence on the invention, 


dissemination and suppression of hadAhs. 

Section 3: Discussion of the second factor: The endeavours of theUmayyad 

governors to find pious and trustworthy authorities to cover such 

♦ 

falsifications: 

First: A discussion of his evidence in support of his accusation of 

Muhammad b. Shihab al-Zuhrl: 

A. Discussion of his first evidence. 

B. Discussion of his second evidence. 

C. Discussion of his third evidence. 


Second: A discussion of his evidence in support of his accusation of 
Raja’ b. Haywah. 

Section 4: Discussion of a hadAh invented by the Umayyads, in the interests of 

the privileges claimed by them, which indicated that even ‘All had 
delivered the khutbah seated. 

Section 5: Discussion of a hadlth invented by the Umayyads, in the interest of 

the privileges claimed by them, which indicated that the Prophet used 
to sit in his khutbah . 
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SECTION 1 

GOLDZIHER’S EVIDENCE REGARDING THE 

UMAYYADS’ FABRICATION 


This section will be devoted to the presentation of his evidence regarding the 
role of the Umayyads in the fabrication of Hadlth. 


Goldziher assumes that the Umayyad government, from its early days, played 

a significant role in the invention and dissemination of fabricated Hadlth in order to 

serve its own purposes and to consolidate its advantage against the opposition 
parties. He said, 

“This must not lead us to believe that during this period theologians in 
opposition were alone at work on the tradition. The ruling power itself 
was not idle. If it wished an opinion to be generally recognized and the 
opposition of pious circles silenced, it too had to know how to discover a 

hadlth to suit its purpose. They had to do what their opponents did: 

invent, or have invented, hadlths in their turn. And that is in effect what 

they did. A number of facts are available to show that the impetus to 
these inventions and falsifications often came from the highest 
government circles; and if it is realized that even among the most pious 
of theologians there were willing tools to further their invention, it is not 
surprising that, among the hotly debated controversial issues of Islam, 
whether political or doctrinal, there is none in which the champions of 
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the various views are unable to cite a number of traditions, all equipped 
with imposing isnads .” 1 2 

The above role according to his own point of view was clear from the 
following factors: 


First: Official influence on the invention, dissemination and suppression 

of hadShs. 

0 

As we have already seen, Goldziher says, 

“Official influence on the invention, dissemination and suppression of 
traditions started very early. An instruction given to his obedient 

governor al-Mughlrah by Mu‘awiyah I is in the spirit of the Umayyads: 

‘Do not tire of abusing and insulting ‘All and calling for God’s 
mercifulness for ‘Uthman, defaming the companions of‘All, removing 
them and omitting to listen to them (i.e. to what they tell and propagate 
as hadlths)-, praising, in contrast, the clan of‘Uthman, drawing them near 
to you and listening to them.’ This is an official encouragement to foster 
the rise and spread of hadlths directed against ‘All and to hold back and 

suppress hadlths favouring ‘All.” 


Second: The endeavours of the Umayyad governors to find pious and 
trustworthy authorities to cover such falsifications. 

Goldziher says, 

“The Umayyads and their political followers had no scruples in 
promoting tendentious lies in a sacred religious form, and they were only 

1 Gldziher, vol. 2, pp. 43-4. 

2 Ibid.,vol. 2, p. 44. 
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concerned to find pious authorities who would be prepared to cover such 
falsifications with their undoubted authority.” 3 

Elsewhere he refers to, 

“How the Umayyads made it their business to put into circulation hadiths 
which seemed to them desirable, and how people of the type of the pious 
al-Zuhrl acquiesced in being their tools, though they certainly were not 

guided by selfish motives but merely by reasons of state expediency, is to 
be seen from evidence preserved by al-Khatlb al-Baghdadl which 
deserves to be considered in this context.” 4 

He also says, 

“The official invention of hadiths under the Umayyads would be used 

even for such trivial purposes. Pious sayings were meant to break down 
the resistance of the pious and to disarm them.” 5 


Goldziher gives two examples of those pious scholars who he alleges were 
used by the Umayyads for the invention of Hadlth. These two scholars are 

Muhammad b. Shihab al-Zuhrl and Raja’ b. Haywah. 


Evidence cited by Goldziher in support of his accusation of al-Zuhrl: 

A. The fabrication by al-Zuhrl of the hadlth: “There are three mosques to which 
people may make pilgrimages; those in Makkah, Madlnah and Jerusalem.” 

Goldziher says, 

“When the Umayyad caliph ‘Abd al-Malik wished to stop the Pilgrimage 
to Mecca because he was worried lest his rival ‘Abd Allah b. al-Zubayr 

3 Ibid., p. 44. 

4 Ibid., p. 46. 

5 Ibid., p. 49. 
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should force the Syrians journeying to the holy places in Hijaz to pay 
him homage, he had recourse to the expedient of the doctrine of the 
vicarious hajj to the Qubbat al-sakhra in Jerusalem. He decreed that the 
obligatory circumambulation ( pawif) could take place at the sacred place 
in Jerusalem with the same validity as that around the Ka‘ba ordained in 
Islamic Law. The pious theologian al-Zuhri was given the task of 

justifying this politically motivated reform of religious life by making up 
and spreading a saying traced back to the Prophet, according to which 
there are three mosques to which people may make pilgrimages: those in 
Mecca, Madina and Jerusalem.” 6 


B. The statement made by al-Zuhri to Ibrahim b. al-Walld: “Who else could have 
told you the hadlths 

Goldziher says, 

“How the Umayyads made it their business to put into circulation hadlths 

which seemed to them desirable, and how people of the type of the pious 
al-Zuhri acquiesced in being their tools, though they certainly were not 

guided by selfish motives but merely by reasons of state expediency, is to 
be seen from evidence preserved by al-Khatlb al-Baghdadl which 
deserves to be considered in this context. Here we find an account which 
is handed down by various ways from ‘Abd al-Razzaq (d. 211), a 

disciple of Ma‘mar b. Rashid (d. 153), in the name of the latter; Ma‘mar 
himself belonged to the group of the disciples of al-Zuhri. This acccount 
tells us that the Umayyad Ibrahim b. al-Walid, it is not stated whether he 
was the subsequent ruler of this name (d. 126), came to al-Zuhri with a 
note-book he had written, and asked his permission to spread the sayings 
contained in it as hadlths communicated by al-Zuhri. The latter gave his 

permission easily: ‘Who else could have told you the hadlthsT Thus the 

6 Goldziher, vol. 2, pp. 44-5. 
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Umayyad was enabled to circulate the contents of his manuscript as texts 
taught him by al-Zuhrl. This account fully confirms the willingness of al- 

Zuhri (for which we have quoted an example above) to promote the 

interests of the dynasty by religious means. His piety probably caused his 
conscience to be troubled occasionally but he could not for ever resist the 
pressure of the governing circles.” 7 


C. The statement made by al-Zuhrl, “These emirs forced people to write hadiths .” 
Goldziher said, 

“The Ma‘mar just mentioned preserved a characteristic saying by al- 
Zuhrl: ‘These emirs forced people to write hadiths (akrahana ‘alayhi 
ha'ula'i’l-umara').' This account can only be understood on the 
assumption of al-Zuhrl’s willingness to lend his name, which was in 
general esteemed by the Muslim community, to the government’s 
wishes.” 8 


His evidence in support of his accusation of Raja’ b. Haywah: 

The substance of Goldziher’s claim is that Raja’ b. Haywah fabricated a 

hadlth in which he revealed that ‘Uthman used to stand during the first khutbah but 

delivered the second seated. Goldziher believes that the Umayyads endeavoured to 
achieve an effect at least outwardly corresponding to their position as rulers. 
Therefore, the first Umayyads introduced various alterations in the ceremony of the 

khutbah and its staging in such a way as to divest it of its ancient democratic 


7 Ibid., pp. 46-7. 

8 Ibid., p. 47. 


272 



PART II: Chapter 5 


character. 9 However, Goldziher does not mention in his evidence any hadith 

M 

invented by the Umayyads in support of their practices regarding the various 
alterations in the ceremony of the khutbah, with the exception of the matter of the 
justification for giving the khutbah seated. He says, 

“The official invention of hadlths under the Umayyads would be used 

even for such trivial purposes. Pious sayings were meant to break down 
the resistance of the pious and to disarm them. Here is an example of 
such a case. As is well known on Fridays the Imam makes two speeches 
(khutba) to the assembled community in the weekly general gathering. In 
early times this rite was carried out in the capital by the caliph himself. It 
is likely that the humble rulers of the patriarchal epoch fulfilled this 
function standing on a primitive platform (minbar)', and it is hardly 
conceivable that of old it was so arranged that the speaker should remain 
seated during this liturgical speech before the community, but standing in 
front of the community was apparently not to the taste of proud Umayyad 
princes. They did, however, value highly ascending the minbar as head 
of the people, and considered this privilege as an important part of their 
dignity as rulers, as is evident from the panegyrics on the rulers of this 
dynasty. Mu‘awiya is praised as 'rakubu ’l-manabiri waththabuha’ after 

his death. The same image, in which the pulpit figures as mount and the 
ascending prince as bold rider, appears in a poem which Yahya b. Abl 

Hafsa addressed to al-Walld after the death of his father ‘Abd al-Malik: 

• • 

The pulpits mourned on the day that he (‘Abd al-Malik) died; the pulpits 
mourned the death of their rider; 

When al-Walld ascended them as caliph, they said: ‘this is his son, in his 
image,’ and they were quietened; 

If after him (the father) another had knocked at the pulpits, they would 
have reared and thrown him. 
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But their aristocratic arrogance - if the mind of those proud Qurayshites 
is pictured - seems to have revolted at the idea of standing like hired 
preachers before their subjects. It was also aristocratic arrogance, 
strengthened by the fear of assassination, which caused the first 

Mu‘awiya to have boxes ( maqsura ) constructed beside the great 

mosques for himself and his court, contrary to custom, in order to avoid 
mingling with the people. This Umayyad institution was abolished under 
the first ‘Abbasids, according to some as early as under al-Mahdl, 

according to others only under al-Ma’mun. The manner of the khutba 
was altered for the same considerations. The highest representative of 
power must be distinguished from paid khatlbs and the dignity of the 
regent was to be displayed before the people even on this solemn 
occasion. The khutba itself gave them considerable uneasiness, though 
they did not wish to renounce the opportunity to parade at the head of the 
people. ‘Abd al-Malik is said to have given the reason for his early grey 
hair: ‘How can I avoid going grey if I have to expose my esprit to the 
people once a week.’ Thus they endeavoured to achieve an effect at least 
outwardly corresponding to their position as rulers. The first Umayyads 
therefore introduced various alteration in the ceremony of the khutba and 
its staging in such a way as to divest it of its ancient democratic 
character. Mu‘awiya had some steps added to the minbar so that the 

representative of the ruling power should occupy, during the act which 
was solemnly symbolizing it, a more elevated place than was customary 
in democratic times. A Fine minbars , made even from metal, were 
constructed everywhere in order to give the caliph and his lieutenants 

more weight by a sumptuously set “stage” for the khutba. In former times 
things were kept more simle, and ‘Umar I destroyed a minbar which his 
govenor ‘Amr b. al-‘As had built in Fustat. (Perhaps this is a polemical 
invention meant to protest against tendencies of a later time.) Originally 
the khutba was given after the general prayer. During the Umayyad 
period the caliphs began to give the khutba of the 'Id before the salat on 
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the pretext that the people might disperse before hearing what they had to 
say to the congregation. It could have been considered as degrading for 
the government if the speech made from the pulpit by the ruler or his 
lieutenant was not as equally well attended as the liturgy itself. For 

prestige reasons the caliph was now to give one khutba seated. That this 
meant a change of the rite of the khutba is often confirmed by the 
historians. But this seems to have aroused the disapproval of pious 
people faithful to the sunna and an official theologian had to be found in 

order to instruct them: Raja’ b. Haywah (d. 112), otherwise praised as a 

pious authority - who was considered a sort of adviser in matters of 
conscience in the court of several Umayyad rulers, asserted that one of 
the old caliphs, ‘Uthman, upon whom the legitimacy of the dynasty was, 

as is well known, founded, also used to stand during the first khutba but 

J 

delivered the second seated. 10 


JHiadShs invented by the Umayyads in the interests of the privileges claimed by 
them. 


“These circles said even of ‘All that he delivered the khutba seated. It is, 

however, interesting to observe that the significance of this account was 
already obliterated by the third century, when the victory of the sunna 
had rendered the stoutly independent attitude of the old Arab rulers no 
longer comprehensible, and that even al-Jahiz is only capable of giving a 
very naive explanation.” 11 


He further states, 

“How far reaching were the falsifications inspired by the Umayyads in 
the interests of the privileges claimed by them is evident from the fact 
that they not only cited ‘Uthman, but even the Prophet as their examples, 

10 Ibid., pp. 49-51. 
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and that opponents of these falsifications make Jabir b. Samura, a 
Companion of the Prophet, conclude his description with the words: ‘He 

1 o 

who tells you that the Prophet delivered the khutba sitting is a liar.” 



11 Ibid., p. 51. 

12 Ibid., pp. 51-2. 
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SECTION 2 

DISCUSSION OF THE FIRST FACTOR: OFFICIAL 
INFLUENCE ON THE INVENTION, DISSEMINATION AND 

SUPPRESSION OF HAD WHS 


Goldziher says, 

“Official influence on the invention, dissemination and suppression of 
traditions started very early. An instruction given to his obedient 

governor al-Mughlrah by Mu‘awiyah I is in the spirit of the Umayyads: 

‘Do not tire of abusing and insulting ‘All and calling for God’s 

mercifulness for ‘Uthman, defaming the companions of ‘All, removing 

them and omitting to listen to them (i.e. to what they tell and propagate 

as hadiths)-, praising, in contrast, the clan of ‘Uthman, drawing them near 

to you and listening to them.’ [citing: al-Tabari, II, p. 112]. This is an 

official encouragement to foster the rise and spread of hadiths directed 

| ^ 

against ‘All and to hold back and suppress hadiths favouring ‘All.” 


This factor has been previously discussed in Section 2 of Chapter 3 under the 
title: ‘The alleged fabrication of Mu‘awiyah b. Abl Sufyan and al-Mughirah b. 

Shu‘bah’. The above allegation has been assessed by examination of the following: 

A. The use of the text itself as a criterion; 

B. the reaction of various observers to the disparagement of ‘All and his 
companions; 

C. the accounts of this issue made by various historians; 

D. Mu‘awiyah’s stance regarding ‘All b. Abl Talib; 
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Finally, we conclude that the text cited by Goldziher in no way substantiates 
his opinion that official involvement in the invention, dissemination and suppression 
of traditions began early. 



13 Goldziher, vol. 2, p. 44. 
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SECTION 3 

DISCUSSION OF THE SECOND FACTOR: THE 
ENDEAVOURS OF THE UMAYYAD GOVERNORS TO 
FIND PIOUS AND TRUSTWORTHY AUTHORITIES TO 

COVER SUCH FALSIFICATIONS 


First: A discussion of his evidence in support of his accusation of 
Muhammad b. Shihab al-Zuhrl: 

A. Discussion of his first piece of evidence: 


Goldziher says, 

“When the Umayyad caliph ‘Abd al-Malik wished to stop the Pilgrimage 
to Mecca because he was worried lest his rival ‘Abd Allah b. al-Zubayr 

should force the Syrians journeying to the holy places in Hijaz to pay 
him homage, he had recourse to the expedient of the doctrine of the 
vicarious hajj to the Qubbat al-sakhra in Jerusalem. He decreed that the 
obligatory circumambulation ( pawaf) could take place at the sacred place 
in Jerusalem with the same validity as that around the Ka‘ba ordained in 
Islamic Law. The pious theologian al-Zuhrl was given the task of 
justifying this politically motivated reform of religious life by making up 
and spreading a saying traced back to the Prophet, according to which 
there are three mosques to which people may make pilgrimages: those in 
Mecca, Madina and Jerusalem [citing: al-Ya‘qubI, II, p. 311.]” 14 


We shall discuss this evidence in the light of the following points: 
(i) To what extent is al-Ya‘qubTs account credible? 


14 Goldziher, vol. 2, pp. 44-5. Hitti follows the same line and accepts the view that the aim was to 
divert the pilgrimage from Makkah to Jerusalem. He said, “In 691 ‘Abd-al-Malik erected in Jerusalem 
the magnificent Dome of the Rock (Qubbat al-Sakhrah), wrongly styled by Europeans “the Mosque of 
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(ii) 


When did al-Zuhrl invent this had ft h? 


(iii) Was the building 


Qubbat al-Sakhrah considered sufficient 


reason for changing the site where the hajj is performed? 


(iv) What would the likely attitude of the Umayyads’ opponents 


have been with regard to the changing of the designated 


location for ha.jp. 


(v) 


What was Ibn al-Musayyib’s attitude towards al-Zuhrl? 


(vi) What does the text of the hadlth tell us in real terms? 


(vii) Is al-Zuhrl the only traditionist to have reported this hadlth and 


traced it back to the Prophet? 


However, before proceeding, it is useful to present the original Arabic text 
upon which Goldziher depends in the original and in translation: 


tllij (ISIS' jojJl jj! Oi dUij igJ-l ja jiLiJl Ja( dilil Xs- :^jj5*Jl Jl* 


( 


f 


I 



I h I c~j g?- c^Ldl j! *lp Uli 


V! dJtJ ^ (Jj* jJl 0*) 6 1U-JLp- «5ll JA Jpjb jAj 


t 


? 


I 


I ^IL» ^53 fjb j&j c c-j ji- 1 ii^Aj Jl 


J c .«L*£Jl fUU ^j 2 j tt-lwJl ll Ig-lp <UA 3 <&t JOt (jjj) i aJL&j 


0 j—ijkj UT lA1 jijlaj dL i^(j 14JJwo U» ^lifj 1 $Jp jApj c£ 3 5j^all ^^Ip 


CC <L*f dUJb ^l5tj Jj> 


‘Umar”, in order to divert thither the pilgrimage from Makkah which was held by his rival ibn-al- 
Zubayr.” See Hitti, p.220. 
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Al-Ya‘qubl said, ‘“Abd al-Malik prevented the people of Syria from performing 

hajj. This is because Ibn al-Zubayr used to ask them whenever they performed 

hajj to pledge allegiance to him. When ‘Abd al-Malik saw this, he prevented 
them from travelling to Makkah. The people then protested loudly and said, ‘Do 
you prevent us from performing hajj to the sacred House of Allah while it is an 

obligation from Allah!’ He said to them, ‘Ibn Shihab al-Zuhri narrates to you 
that the Apostle of Allah said, ‘Journeys should not be made [to visit any 
mosque] except towards three mosques; al-Masjid al-Haram [the sacred 
Mosque in Makkah]; my Mosque [in Madlnah]; and the Mosque of Bayt al- 

Maqdis [in Jerusalem].’ [‘Abd al-Malik continued:] So, this Mosque [in 
Jerusalem] represents al-Masjid al-Haram for you and this Rock, which it was 
narrated that the Prophet set his foot upon it when he ascended into heaven, 
represents the Ka‘bah for you.’ [Al-Ya‘qubl continues:] ‘Abd al-Malik then 

built a dome on the Rock, covered it with silk brocades, appointed custodians 
for it and ordered the people to go round it as they go round the Ka‘bah. He 

[‘Abd al-Malik] established this practice during the Umayyad rule . 15 


(i) To what extent is al-Ya‘qubI’s account credible? 

Al-Ya‘qubl’s account, which Goldziher relies upon in accusing ‘Abd 
al-Malik of changing the site of the hajj to Qubbat al-Sakhrah and decreeing 
that the obligatory circumambulation ( tawaj) could take place round al- 

Sakhrah instead of the Ka‘bah is the only recorded account of this that we 

can find. Therefore, one should treat this account with caution and not 
accept it before subjecting it to study, especially when we know that nothing 
was mentioned about this issue in the history books compiled by Ibn Sa‘d, 

15 Ya‘qubT, vol. 2, p. 261. 
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al-Tabari, Ibn ‘Asakir, Ibn al-Athlr, Ibn Khaldun, al-Dhahabl and others. 
The building of Qubbat al-Sakhrah to resemble the Ka‘bah so that people 
could make hajj to it and indeed perform paw if around it, would no doubt 

rank as a major historic event and certainly would have been considered 
most significant. It is therefore inconceivable that these historians would 
pass over such an event without mention whereas many events of far lesser 
significance were duly recorded. 

Further, al-Ya‘qub! himself mentioned that the Umayyads took 
control of the hajj in 72/691, 16 while the building of Qubbat al-Sakhrah had 

17 

only just been completed in the same year, at which point one may 

legitimately ask why the Umayyads needed an alternative location for hajj . 

Al-Ya‘qubl also indicated that the Umayyads took part in the hajj when he 
said, “In the year 68/687, four flag bearers stood on ‘Arafat: the flag of 
Muhammad b. al-Hanafiyyah and his companions [Shi‘ah], the flag of ‘Abd 
Allah b. al-Zubayr, the flag of Najdah b. ‘Amir al-Harurl [the Kharidjite] 


16 Ibid., p. 281. 

17 Wellhausen said in his book The Arab Kingdom And Its Fall, p. 213: “There is no doubt that 
Abdulmalik tried hard to invest Jerusalem with greater splendour as a Muslim place of worship, for 
the tradition that he was the founder of its Dome of the Rock is certified by the inscription still 
preserved in the oldest part of the building. To be sure, the Abbasid Mamun is now named there as 
the builder, but de Vogue observed that this name has been falsified. The old date has escaped 
alteration, and the original purport of the words may therefore be accepted with certainty as follows: 
“The servant of God, Abdulmalik, the Emir of the Faithful, built this Qubba in the year 72.” 

18 It is highly unlikely that people would make a pilgrimage to an unfinished mosque. Therefore, the 
whole matter becomes highly questionable. 
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and the flag of the Umayyads ... .” 19 Every flag bearer was very keen not to 
instigate civil strife during the hajj 20 

(ii) When did al-Zuhri invent this had it It ? 

A 

Historians differ as to when al-Zuhri was bom, though there is a 
general consensus that it was between 50/670 and 58/678. 21 When we take 

into account that Palestine only came under the control of ‘Abd al-Malik in 
66/686, 22 which would have been the time when ‘Abd al-Malik cited al- 

Zuhri’s hadith to justify his decree that the destination of hajj was to be 
transferred to Qubbat al-Sakhrah, then al-Zuhri would have been aged 
between eight and sixteen at time. Is it conceivable then that al-Zuhri, given 
his age, was so renowned a scholar that ‘Abd al-Malik depended upon him 
to change the destination of hajj? Had the caliph wished to find a hadith 

propagandist, he would probably have chosen someone more venerable and 
established. In the meantime, al-Ya'qub! provides us with a list of the most 

famous scholars during the caliphate of ‘Abd al-Malik (65-86/685-705) and 

• • 23 • 

does not mention al-Zuhri among them. However, he does consider him as 


19 Ya‘qubT, vol. 2, p. 268. See also p. 263 and Tabari, vol. 7, pp. 24-5. 

20 Tabari, vol. 7, pp. 25-6. 

21 Tahdhib , vol. 9, p. 450. 

22 Murujy vol. 3, p. 106. See also Ya‘qubi, vol. 2,269. 

23 Ya‘qubi, vol. 2, p. 282. 
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a noteworthy scholar during the reign of ‘Umar b. ‘Abd al-‘AzTz (98- 
101/717-2 0). 24 

In addition to the above, al-Ya‘qubI also states that Ibn al-Zubayr 

died in 73/692. 25 Al-Layth b. Sa‘d said, “In 82/701, Ibn Shihab [al-Zuhrl] 

26 

came to ‘Abd al-Malik.” Moreover, al-Zuhrl himself talks about his arrival 

in Damascus, saying, “I arrived in Damascus at the time of Ibn al-Ash‘ath’s 

rebellion.” 27 The year in which ‘Abd al-Rahman Ibn al-Ash‘ath started his 

28 

rebellion was 82/701. Is it then conceivable that al-Zuhrl invented this 

hadith nine years after the death of Ibn al-Zubayr? 

(iii) Was the building of Qubbat al-Sakhrah considered sufficient reason 
for changing the site where the hajj is performed? 

The pilgrims relation to the Ka‘bah when performing the hajj rituals 
consists simply in the making of tawif (circumambulation) around it for a 

period of time probably not exceeding one hour at most. However, the hajj 

rituals, which people performed even in the pre-Islamic era, take place 
outside Makkah and last for several days. The Qur’an indicates the places 

where the hajj rituals have to be performed: 

24 Ibid., pp. 308-9. 

23 Ibid., p. 267; Ibn Majah TK, p. 30. 

26 Nub ala’, vol. 5, p. 328. 

27 Bukhari TS, p. 93; Nubala’, vol. 5, p. 329. 
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“It is no sin for you to seek the bounty of your Lord. Then when you leave 
‘Arafat, 29 remember Allah at al-Mash‘ar al-Haram, 30 and remember Him as 

He has guided you, and verily, you were, before, of those who were astray. Then 

31 

depart from the place whence all people depart [to Mina] and ask Allah for 
his forgiveness. Truly, Allah is Oft-Forgiving, Most Merciful.” (Q. 2:198-99.) 32 


It is clear that ‘Abd al-Malik would have been unable to create in 
Palestine places which would be valid substitutes for the specific 
geographical locations of ‘Arafat, al-Mash‘ar al-Haram and Mina, let alone 

the two mountains of al-Safa and al-Marwah where pilgrims perform the 
obligatory ritual of sa ‘y by going between them. 


28 Ma'iirify p. 202. See also Bukhari TS y p. 91. 

29 A well known place situated about 25 kilometres to the east of Makkah where pilgrims stay on the 
9 th day of Dhu al-Hijjah in the 10 th month of the Islamic calendar. 

30 i.e. Muzdalifah; a well known place between Mina and ‘Arafat where pilgrims have to stop and stay 
for the whole night of the 10 th of Dhu al-Hijjah, or a great part of it. 

31 A well known place situated about 8 kilometres from Makkah and approximately 16 kilometres 
from ‘Arafat where pilgrims have to spend the 10 th , 11 th , 12 th and 13 th of Dhu al-Hijjah. 

32 Places where People should perform hajj : 

(i) They should go to Mina on the 8 th of the month. 

(ii) When the sun rises on the 9 th of the month, they should go to ‘Arafat. And after the sun 
sets, they should go to Muzdalifah. 

(iii) They should go to Mina on the 10 th of the month. In the same day, they should go to 
Makkah and do tawaf and sa‘y. Then, they should return to Mina and stay there for the 
remainder of the 10 th and on the 11 th , 12 th and the 13 th . 

33 Going 7 times between the two mountains of al-Safa and al-Marwah; one of the essential rites of 

both hajj and ' umrah . 

34 Q. 1.158: 



£*Oi > 


285 



PART II: Chapter 5 


(iv) What would the likely attitude of the Umayyads opponents have 
been with regard to the changing of the designated location for hajj? 

There is not the slightest doubt that making a pilgrimage to any site 
than Makkah for hajj was and is considered a clear contravention of Islamic 

teaching throughout the Muslim world. Would ‘Abd al-Malik then dare to 
attempt such a dangerous move? If he did, the first people to spread the 
news would be his opponents, and in effect, we would have heard about it 
from the history books. Had ‘Abd al-Malik attempted to innovate something 
of this magnitude, it would have provided a great advantage to his opponents 
who would not have hesitated to present it as a serious indictment of his 
character. However, ‘Abd al-Malik was not, in fact, so naive as to provide 
his opponents with such a golden opportunity. 

(v) What was Ibn al-Musayyib’s attitude towards al-Zuhri? 

Al-Zuhrl narrated this hadith on the authority of his master, SaTd b. 

1C 

al-Musayyib, who died in 93/711, as Goldziher indicates. If we presume 

that al-Zuhri invented this hadith in 66/685, as has been previously stated, 
was it then conceivable that the master’s attitude towards his disciple was a 

“Verily! al-Safa and al-Marwah are among the Symbols of Allah. So it is not a sin for those who 
perform hajj and 'umrah of the House (the Ka'bah) to perform the going ( tawaf) between them (al- 
Safa and al-Marwah). And whoever does good voluntarily, then verily, Allah is All-Recogniser, All- 
Knower.” 

35 Goldziher said, (vol. 2, p. 45, footnote no. 7) “The tradition in respect of the three mosques, Abu 
Dawud, I, p. 202: ‘an al-Zuhri'anSa’Idb. al-Musayyib “an AbIHurayra ‘anal-nabr,cf.B.Jumu‘a 
no. 26; al-Tirmidhi, I, p. 67.” 
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negative one for all those years because al-Zuhrl had misused his name just 

to please the Umayyads? This is highly unlikely, particularly in light of the 
fact that Ibn al-Musayyib was one of the distinguished scholars who was 

ready to oppose the Umayyads, as Goldziher himself confirms. 


(vi) What does the text of the hadith tell us in real terms? 


The expressions of the actual hadith as communicated from al-Zuhri 


do not mention the relocation of the hajj, and certainly do not, in any way, 


state that the people should sanctify al-Sakhrah and make tawaf around it. 


Even if we accepted for the sake of argument that al-Zuhrl had invented this 


hadith, he clearly did not state in the hadith that people should make the 


hajj journey to Qubbat al-Sakhrah and make tawaf around it. In fact, the text 


of the hadith aims to do nothing more than emphasise the special status of 


al-Masjid al-Aqsa and indicate that it is permissible for Muslims to visit it, 


as well as the two other Mosques. It is well known that al-Masjid al-Aqsa 


was the first qiblah (direction of prayer) and the place from which the 


Prophet Muhammad ascended to heaven, as is written in the Qur’an, and as 


such it is traditionally regarded as a sacred site. 


36 Goldziher said, “Pious people of Sa'Id’s kind frowned at the state of affairs under such rule; they 
decried the tyrannical government, defied it by passive resistance and even showed their 
dissatisfaction openly, occasionally going so far as to refuse homage. In return they were hated and 
despised by the ruling circles.” See vol. 2, p. 41. 
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(vii) Is al-Zuhri the only traditionist to have reported this hadSIi and traced it 
back to the Prophet? 

Goldziher’s theory is further weakened by the fact that al-Zuhri is not the 
only traditionist to have reported this hadlth and traced it back to the Prophet, as can 
be seen from the following diagram: 
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As can be seen from the diagram, this hadlth is reported in a great number of 
collections of Hadlth. Al-Zuhrl always reports from Sa‘Id b. al-Musayyib on the 
authority of Abu Hurayrah, while the only people to have transmitted the hadlth 
from al-Zuhrl are Ma‘mar and Sufyan. However al-Zuhrl was not the only source for 
this hadlth in his time. A great number of transmitters report this hadlth and trace it 
back to the Prophet. We therefore wonder why both al-Ya‘qubI and Goldziher chose 
to ignore all the many transmitters who reported this hadlth, and instead chose to 
focus their attention on al-Zuhrl alone? 

In conclusion, we can firmly state that both assertions: That there 
was an attempt to direct hajj to Qubbat al-Sakhrah; and that al-Zuhrl was the 

inventer of that hadlth, can be unequivocally rejected in the light of the 
explanation above and the historical evidence highlighted in this section. 
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B. Discussion of his second piece of evidence: 


Goldziher says, 

“How the Umayyads made it their business to put into circulation hadiths 
which seemed to them desirable, and how people of the type of the pious 

al-Zuhrl acquiesced in being their tools, though they certainly were not 
guided by selfish motives but merely by reasons of state expediency, is to 
be seen from evidence preserved by al-Khatlb al-Baghdadl which 
deserves to be considered in this context. Here we find an account which 
is handed down by various ways from ‘Abd al-Razzaq (d. 211), a 
disciple of Ma‘mar b. Rashid (d. 153), in the name of the latter; Ma‘mar 
himself belonged to the group of the disciples of al-Zuhrl. This acccount 
tells us that the Umayyad Ibrahim b. al-Walld, it is not stated whether he 
was the subsequent ruler of this name (d. 126), came to al-Zuhri with a 
note-book he had written, and asked his permission to spread the sayings 
contained in it as hadiths communicated by al-Zuhrl. The latter gave his 
permission easily: ‘Who else could have told you the hadlthsT [citing: 

al-Khatlb al-Baghdadl, fol. 73b [ed. Hyderabad, p. 266].] Thus the 
Umayyad was enabled to circulate the contents of his manuscript as texts 
taught him by al-Zuhrl. This account fully confirms the willingness of al- 
Zuhri (for which we have quoted an example above) to promote the 
interests of the dynasty by religious means.” 37 


Ibrahim b. al-Walid’s coming to al-Zuhri with a note-book he had written and 
asking his permission to narrate it as hadiths he had heard from al-Zuhri was an 
established method of transmitting Hadlth at that time. Ibn al-Salah said, “The fourth 
division of methods of transmitting Hadlth is handing in a written manuscript 
(munawalah ), and this is divided further into two types. The first type is handing 
over combined with permission (al-munawalah al-maqrunah bi al-'ijazah). This is 

considered the highest type and takes a number of forms. One of these forms is as 
follows: a student may come to his master with a written manuscript or part of the 
hadiths communicated to him by the master and present that to him. The master who 
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is vigilant and well-versed will then cast a deep look at the contents of that book and 


hand it back to the disciple saying, “I have had a look at what you have written. It 
contains my narration from my masters, so you can narrate it to others.” or “I give 
you permission to narrate it on my authority.” A number of great traditionists called 

• 38 

this form ‘ard (showing). Al-Hakim said that a group of great traditionists 

considered this to be like sama' (reading by the teacher to students), 39 including: 

• A group of traditionists who belonged to the Madanian school, such as ‘Abd al- 
Rahman b. al-Harith, ‘Ikrimah b. ‘Abbas, Muhammad b. Shihab al-Zuhrl,... etc. 

• A group of traditionists who belonged to the Makkan school, such as Mujahid b. 
Jabr, Muhammad b. Muslim al-Qurashl, ‘Abd Allah b. ‘Uthman al-Qari’,... etc. 

• A group of traditionists who belonged to the Kufan school, such as ‘Alqamah b. 
Qays al-Nakha‘1, ‘Alib. RabFah al-Asadi... etc. 

• A group of traditionists who belonged to the Basran school, such as ‘All b. Dawud 
al-Najl, Qatadah b. Di‘amah al-Sadus! ... etc. 

• A group of traditionists who belonged to the Egyptian school, such as ‘Abd al- 
Rahman b. al-Qasim, Ashhab b. ‘Abd al-‘AzIz, ‘Abd Allah b. Wahb ... and a group 

of MalikTs after them. 

• A group from both Syria and Khurasan. 40 


37 Goldziher, vol. 2, pp. 46-7. 

38 Ibn al-Salah, p. 79; A/a 'rifat, pp. 256-7. 

39 This method has the following features: 

(i) Oral recitation. 

(ii) Reading from books. 

(iii) Questions and answers. 

(iv) Dictation. 

40 Ma'rifat, pp. 257-8. 
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In the light of the above, Goldziher’s assumption that the note-book which 
was written by Ibrahim b. al-Walld contained hadlths which he had invented and that 

al-Zuhrl gave him permission to propagate these as authentic hadlths which he had 
heard from him, needs close examination. The following points should be noted: 

1. Al-Khatlb al-Baghdadi mentions two narrations with two different isnads, on the 
authority of Ma‘mar, with regard to Ibrahim’s request. The second narration, which 
Goldziher ignores, clearly states that what was written in Ibrahim’s note-book was 

part of al-Zuhri’s Hadlih ( ‘ilm. ) 41 

2. Both narrations contain the word 'ard which was one of the methods of 
receiving Hadlth as we have previously stated. 

3. Al-Khatlb al-Baghdadi mentions these two narrations in the context of 

42 

those who considered ‘ard to be the same as sama‘. 

4. Ibn ‘Asakir clearly states that Ibrahim b. al-Walld was one of those who 
had heard hadlths from al-Zuhrl. This confirms that Ibrahim presented to 

his master hadlths that he had heard from him. According to the narration of 

Ibn ‘Asakir with regard to Ibrahim’s request, al-Zuhrl said to Ibrahim after 

he asked his permission to disseminate the note-book he had written, “Wa 
man yujmtka biha ghayrl? (Who else other than me could give you the 

41 Kifayah, p. 302. 


293 



PART II: Chapter 5 


permission to communicate it?)” 44 This was said because, indeed, no 

traditionist other than al-Zuhrl himself would have been able to give 

permission to his disciples to communicate his own hadlth. On this basis we 

have to understand the saying of al-Zuhrl as meaning, according to al- 

Khatlb’s narration, “ Faman yuhaddithukumuhu ghayrP. (Who else other 

than me narrated it to you?)” In other words, because I have narrated it to 
you, you can go and narrate it to others. It certainly does not mean, or imply 
by any stretch of the imagination, “Who else other than me could have given 
you the authority to spread a fabricated hadithT' as Goldziher understood. 

In addition, al-Zuhri’s permission to narrate the Hadlth was not 
restricted to the Umayyad, Ibrahim b. al-Walld, but he also granted the same 
dispensation to many of his disciples. Ma‘mar himself said, “I learned 'ilm 
(Hadlth) from al-Zuhrl and asked him, ‘Shall I communicate it on your 

authority?’ Al-Zuhrl said to him, ‘JVa man haddalhaka bihi ghayrP. (Who 

• 45 

else other than me narrated it to you?)’” Moreover, al-Zuhri was not the 

only traditionist who did this with his disciples -a number of others did so 
also. 46 

42 Ibid., p. 298. 

43 Ibn ‘Asakir, vol. 7, p. 246. 

44 Ibid. 

45 K if ay ah, p. 302. See; 

i) The Life of az-Zuhrland his scholarship in Qur’anic science and Tradition, p. 126 ff for 
full information regarding al-Zuhri’s methods of disseminating knowledge by means of 
writing, and p. 215 ff for the methods used by al-Zuhrl in transmitting the Hadlth. 

ii) Kifayah, p. 355 ff. 

46 See Kifayah, p. 357 ff. 
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C. Discussion of his third piece of evidence: 


Goldziher says, 

“How the Umayyads made it their business to put into circulation hadlths 
which seemed to them desirable, and how people of the type of the pious 
al-Zuhrl acquiesced in being their tools, though they certainly were not 
guided by selfish motives but merely by reasons of state expediency, is to 
be seen from evidence preserved by al-Khatlb al-Baghdadl which 
deserves to be considered in this context.... This account fully confirms 
the willingness of al-Zuhrl (for which we have quoted an example above) 
to promote the interests of the dynasty by religious means. His piety 
probably caused his conscience to be troubled occasionally but he could 

not for ever resist the pressure of the governing circles. The Ma‘mar just 

mentioned preserved a characteristic saying by al-Zuhrl: These emirs 
forced people to write hadlths (akrahana 'alayhiha’ida’i’l-umaray 
[citing: JASB, 1856, p. 326, no. 93. [=aI-KhatIb, TaqyJd, 140]]. This 
account can only be understood on the assumption of al-Zuhrl’s 
willingness to lend his name, which was in general esteemed by the 
Muslim community, to the government’s wishes.” 47 


Al-Zhurl’s statement, “Akrahana ‘alayhi ha’ula’i al- ’umara ’,” was given in a 
context which is completely outwith the issue of the invention of Hadlth. The 
outcome is that Goldziher invests al-ZuhrFs saying with a meaning utterly other than 
what is intended. The complete text of al-Zuhri’s saying, as narrated by Ma‘mar, is 
“Knnna nakrah kitab al- ‘ilm halt a akrahana ‘alayhi ha ’nla’i al-umara’, fara ’ayna 

an la namna ‘ahu ahadan min al-muslimm (We used to dislike writing down Hadlth 
( ‘ilm), until these emirs forced us to write them down. So, we thought that we should 

48 

not prevent any Muslim from doing likewise.)” Thus, the text expresses al-Zuhrl’s 
displeasure at writing down Hadlth and by extension, at other people writing down 

47 Goldziher, vol. 2, pp. 46-7. 
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hadlths that they had heard from him. This is further confirmed by Abu al-Malih 


when he says, “We did not wish to write down the Hadlth we had heard from al- 


Zuhrl until Hisham [the tenth caliph of the Umayyad dynasty 49 ], forced him, and he 


wrote them for Hisham’s sons. People then started to write down the HadBh” 50 


Another narration states even more clearly that al-Zuhrl used to prevent them from 


writing down the Hadlth he communicated to them. However, he only gave his 


permission to people to write the Hadlth after Hisham had forced him to dictate to 


51 


his sons. After he had finished dictating the Hadlth to the sons of Hisham, al-Zuhrl 


then summoned the traditionists and dictated the same hadlths to them. 


52 


We should also note Goldziher’s misinterpretation of al-Zuhrl’s 
saying, “ akrahana 'alayhi ha’ula’i al-wnara’.” The correct translation is, 
“These emirs forced us to write down the Hadlth ,” and not, “These emirs 
forced people to write hadiths." The former clearly refers to the writing 
down of the hadlths, whereas the latter insinuates the idea of invention. 


48 Taqyld, p. 107; Musanna/l, vol. 11, p. 285, no. 20486; Ibn Sa‘d, vol. 2, p. 389; Bayan, vol. 1, pp. 
76-7. 

49 He reigned from 105-125/724-743. See diagram: ‘The Banu Umayyah and the Umayyad caliphs,’ 
p. 164. 

30 Hilyat , vol. 3, p. 363. 

31 Nubala’, vol. 5,334. 

32 Huffaz, vol. l,p. 110. 
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Second: A discussion of his evidence in support of his accusation of 
Raja’ Ibn Haywah: 


Goldziher says, 

“For prestige reasons the caliph was now to give one khutba seated. That 

this meant a change of the rite of the khutba is often confirmed by the 
historians. But this seems to have aroused the disapproval of pious 
people faithful to the sunna and an official theologian had to be found in 

order to instruct them: Raja’ b. Haywah (d. 112), otherwise praised as a 
pious authority, who was considered a sort of adviser in matters of 
conscience in the court of several Umayyad rulers, [citing: Fragm. hist, 
arab., p. 7: anna R.b.H. rawa lahum hadhafa-akhaclhubihi) asserted 
that one of the old caliphs, ‘Uthman, upon whom the legitimacy of the 
dynasty was, as is well known, founded, also used to stand during the 
first khutba 53 but delivered the second seated. 54 


The narration which Goldziher cites as evidence in accusing Raja’ b. Haywah 

of inventing hadith is mentioned by al-Tabari, Ibn al-Athlr and Abu al-Mahasin. All 

of these scholars, including the anonymous author of Fragm. Hist. Arab, [as we have 
indicated above, the original title of this book is: al-'Uyunwa al-hada’iqflakhbar 

al-haqa’iq], have clearly stated, with the exception of Ibn al-Athlr, that the source of 
this narration was al-Waqidl. 55 When we compare the narration which Goldziher 

cites from al- ( Uyun wa al-hada’iq with the other narrations we notice three things. 

Before we consider them, it is worthwhile presenting the original Arabic texts and 
their translation: 

53 According to the above reference Goldziher should have said that ‘“Uthman used to sit during the 

first khutba but delivered the second standing.” 

34 Goldziher, vol. 2, pp. 49-51. 

53 For al-Tabari, see vol. 7, pp. 367, line no. 16; for Abu al-Mahasin, see vol. 1, p. 224, line no. 7; for 
the anonymous author of al-'Uym wa al-hada’iqflakhbar al-haqa’iq, see vol. 3, p. 4, line no. 18. 
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The narration by the anonymous author of aWUyun wa al-Hada'iq\ 


{ J^> iii J j~>j j^ ^ cj/ :^ ut Jti...” jJi Jtf 

C--ili 5 J3 SJlill v-JaAi pli £ jAj JjSli SJaiM cja^xi ... ^tp 2*oJrl 

^li Cftj :Jli J djK^oj IjJxa :ci ii c4ju jaj cl~«f ^ *uij c5jl?- jj 



ccc 



AI-WaqidT said that, “... Ishaq b. Yahya said,‘I saw al-Walld delivering the 

khutbalt on the pulpit of the Prophet of Allah, may Allah bless and preserve 
him, on Friday in the year that he made the pilgrimage ... He delivered the first 
khutbalt sitting, then he stood, and delivered the second standing.’ Ishaq 

continued, ‘I met Raja’ b. Haywah, the ascetic of the Umayyads, 56 who was 

accompanying [al-Walld], and I asked him: Do you [always] do it this way in 
your khutbahsl He replied, ‘Yes. Mu‘awiyah did it this way, as did ‘Abd al- 
Malik. And [‘Abd al-Malik] said that “Uthman delivered the khutbalt in this 
way.’ Ishaq replied, ‘By Allah, ‘Uthman only delivered khutbahs standing up. 

• • 57 

However, Raja’ had narrated this to them and they acted upon it.’” 


The narration of al-Tabari: 



2_Jlill i--ksti fd f jAj JjSl 2-Iaji-l ... p 2*^-1 aJIp 4Jll 



56 Raja’ b. Haywah is not Ummayad, but was known as an ascetic of the Ummayads during their 
period of governance. 

57 ‘UyOn, vol. 3, p. 4 & 7. The missing 4 th volume begins with the al-Wathiq caliphate (d. 232/846). 


\ 
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ji o'jy ji kiili' J-P s-jji j> 4-a-J :Jl» ?<wi& *Aji :cJi ‘.I ^ j.lgi LjU* 


Jli Vlwli V) oUiP >-.la y U .I-L^A 



L. iilj :cJUj “.JUiP yJa^ Ui£a’ : Jl9j 


‘“.<u \jj^\S IOA^^j/ :9^ 

✓ 

Muhammad b. ‘Umar |al-WaqidI| said, “Ishaq b. Yahya narrated to me that he 

said: ‘I saw al-Walld delivering the khutbah on the pulpit of the Prophet of 
Allah, may Allah bless and preserv e him, on Friday in the year when he made 

the pilgrimage ... He delivered the First khutbah sitting, then he stood, and 
delivered the second standing.' Ishaq continued: ‘I met Raja’ b. Haywah, who 
was accompanying |al-Wal!d|, and I asked him: Do they |always| do it this way? 
He replied, ‘Yes. Mu‘awiyah did it this way, and so on.’I said:‘Are not you 
going to speak to him |about it|? He said, ‘Qabisah b. Dhu’ayb informed me 
that he spoke to ‘Abd al-Malik b. Marwan |about it], and he refused to do 
(anything different!, saying, “Uthman delivered the khutbah in this way.” 
Ishaq replied: By Allah, he did not deliver khutbahs in this way; ‘Uthman only 
delivered khutbahs standing up.’ However, Raja’ said, ‘This was narrated to 

58 

them and they act upon it.’” 


Additional words not existing the narration of the anonymous author. 
Words omitted from the narration of the anonymous author. 


This narration has been reported by Ibn al-Athir^ and Abu al-Mahasin'’" in 


exactly the same words as used by al-Tabari. 


58 Tabari, vol. 7, pp. 367-8. 

59 Kamil , vol. 4, p. 439: 

y *1 *-^ C..U3* y. Jl3 iUJld AJliJl 4jaiM ^,Ja > u3 ^13 f Ajjlb 


: J 

*i\ 


! 



* Vj* :4J c-U3 Jl3 * li&fct 4 jw ytj o 



400J :cJua3 Jl3 “.JUiP sJkur liSU’ :Jl3j & yj f ,j dliil JLP ^ Aj\ wjjj y UlJ 

4 “.* \jjd 13 Jl3 ‘.Wfli 


<y0 Nujurn , vol. I, pp. 223-4: 
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First: The anonymous author presented the narration in an abbreviated way, and this 
has led to confusion and distortion in his narration. As a result of this, Goldziher 

assumed that the statement, “Uthman delivered khutbahs in this way t-Ja*. IjKa) 

(OLhad been made by Raja’ b. Haywah whereas, according to al-Tabari, Ibn al- 
Athlr and Abu al-Mahasin, it was actually made by ‘ Abd al-Malik b. Marwan. 

Second: As a result of this distortion it seems to state that Raja’ b. Haywah narrated 
this to the Umayyads and that they subsequently acted upon it (anna Raja’b. 

Haywah raw a (ls jj) lahum hadhafa-akhadhu bihi.) However, the same narration, 

as reported by the above-mentioned scholars, actually states that Raja’ said, “This 

/ > 

was narrated to them and they acted upon it (qala Raja’ b. Haywah : ruwiya (lsjj) 

lahum hadha fa-akhadhu bihi.)” We presume that the reason for this distortion is the 
omission of the word ‘‘qala' (said) from the text: “However, Raja’ b. Haywah said 

r i 0 # 0 ' * 

([Jl—Sj I'yJj- jicUjoi VI)” When ‘ qala ’ is restored, the word 'raw3 (<jjj), meaning 

that Raja’ b. Haywah narrated, is read ‘ ruwiya ’ (c sjj), meaning that Raja’ b. 
Haywah said that this was narrated. 

c—Lii’ Jii tUilS fls f (LJUr jjVi SJii-i ^uii i_Ja huJr\ jJjJi 

:Jli iJi :c~LSi Jli 'Xyr :Jl* ‘tby -uaj li£»( <uu j&j ijj- jj J 

:«.! srj Jli ‘.Uili Vj u <Jitj Jli “.OUip i_J li£»’ :Jl ij iiju dUii J-p *jl cJji 

ijjj 
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Third: We should also note that the statement in question was made by Raja’ after a 
dialogue had taken place between him and Ishaq b. Yahya on the issue of sitting 

during the khutbah, from which it is apparent that Raja’ was not in favour of sitting. 

The dialogue in question is given in all the narrations except for the abbreviated one 
which Goldziher cites as his evidence. 

In addition, this expression “This was narrated to them and they acted upon it 

/ t 

(qala Raja’b. Haywah niwiya (lSjj) lahum hadhafa-akhadhubihi),” clearly means 

that the Umayyads themselves had been previously informed that it was permissible 
to sit in one of the two khutbahs and that they took that as evidence of its 
acceptability. This is contrary to Goldziher’s understanding that Raja’, or indeed 
another party, had concocted it to support the Umayyads’ practice. 61 As we have 

seen, the context of the Arabic expression reveals that they had begun to sit in the 
khutbah only after evidence concerning this issue had reached them. 

It is clear from the above analysis that this particular narration from 
al-Waqidl has been shortened, by the anonymous author, in a way that has 

resulted in its distortion. 


61 Goldziher said, “In Abu al-Mahasin, I, p. 249 the matter is represented differently: it was not Raja’ 
who invented the tradition; it was he who stated that other people made it up in order to support 
Umayyad practice.” See vol. 2, p. 51, footnote 5. 
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Therefore, to accuse Raja’ b. Haywah, or indeed another party of inventing a 

hadlth to the effect that ‘Uthman used to stand in the first khutbah but delivered the 
• • 

second seated in order to support Umayyad practice is an invalid and unacceptable 
accusation. 
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SECTION 4 

DISCUSSION OF A HADTTH INVENTED BY THE 

UMAYYADS, IN THE INTERESTS OF THE PRIVILEGES 
CLAIMED BY THEM, WHICH INDICATED THAT EVEN ‘ALI 

HAD DELIVERED THE KHUTBAH SEATED 


Goldziher says, 

“These circles said even of ‘All that he delivered the khutba seated. It is, 
however, interesting to observe that the significance of this account was 
already obliterated by the third century, when the victory of the sunna 
had rendered the stoutly independent attitude of the old Arab rulers no 
longer comprehensible, and that even al-Jahiz is only capable of giving a 
very naive explanation [citing: Bay an, fol. 20a, [i, l\'&]:ynrldu biqawlihi 
qa'idan khutbat al-nikah; here it is related on the authority of al- 
Haytham b. ‘Adi that the khutba was never given seated].” 62 


Goldziher’s claim that these circles said even of ‘All that he delivered the 

khutbah seated, needs close examination. The evidence he mentions in support of 
his claim, namely a statement by al-Haytham b. ‘Adi, is incomplete. A more 
comprehensive appraisal of the matter follows: 


62 Goldziher, vol. 2, p. 51. 
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c^J l LjJaAJ <tf)j Lip Cjtj 4i!j 5 : Jl 5 cjjpty ^P jjf cPjjj 55 :Ja^-Url JlS 

•ill bj*i <-Ja£ tUai-l jl’ ^1 Jtij .^iSCJl aJa^ ; ‘Upli’ :a]j5j Ojy. *.^Uif IjUj 

4<< .^t£j| aJai 1 - (J 

Al-Jahiz said, “Abu Mikhnaf narrated on the authority of al-Harith b. al- 

A‘war [d. 65/684] who said, ‘By Allah, I saw ‘All deliver his khutbah seated as 
if he was standing and I saw him waging war as if he was a man of peace.’ He 
meant khutbat al-nikah. Al-Haytham b. ‘Adi [d. 207/816] said, ‘Speakers never 

give their khutbahs seated except when they deliver khutbat al-nikah.’” 63 

It can be seen from the above text that al-Jahiz, after he mentions the saying 
of al-Harith b. al-A‘war: ‘By Allah, I saw ‘All deliver his khutbah seated as if he 
was standing goes on to explain what is meant by‘seated.’He says, “He [al- 
Harith b. al-A‘war] meant khutbatu al-nikah [the khutbah of the marriage 

ceremony].” Al-Jahiz then cites al-Haytham b. ‘Adi’s statement to support his 
explanation; he says, “Al-Haytham b. ‘Adi said, ‘Speakers never give their khutbahs 
seated except when they deliver khutbat al-nikah {lam takun al-khutaba’ takhtubu 

qu'udan ilia jl khutbati al-nikah)’” However, Goldziher quotes al-Haytham’s 
statement without mentioning the exception, saying, “Here it is related on the 
authority of al-Haytham b. ‘Adi that the khutbah was never given seated.” 64 


Thus, al-Jahiz’s explanation was not a naive one. Al-Haytham’s 
statement supplies evidence in support of the coming section’s conclusion; 

63 Tabym, vol. I,p. 118. 

64 Goldziher, vol. 2, p. 51, footnote no. 6. 
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that the caliphs only delivered the khutbah seated when they had to, indeed, 
al-Shafi‘I held the opinion that it is permissible for a person who is sick to 

deliver the khutbah seated. 65 Therefore, Goldziher’s observation that, 

“...the significance of this account was already obliterated by the third 
century, when, the victory of the sunna had rendered the stoutly 
independent attitude of the old Arab rulers no longer comprehensible,” 
results from a combination of misunderstanding of the material and sheer 
imagination. 


65 Shafi‘I U, vol. 1, pp. 342-3: 

Ilf jSMJ jji UJUr t-Jw 1 OJj .AiU- \jsr\j u*J3i SIp ^ UJlsr [fU^t] i_J xr 

“.55UaJl J tJU kiiJJLS'j .<ujL 1 


305 



PART II: Chapter 5 


SECTION 5 

DISCUSSION OF A HADTTH INVENTED BY THE 

UMAYYADS IN THE INTEREST OF THE PRIVILEGES 
CLAIMED BY THEM, WHICH INDICATED THAT THE 

PROPHET USED TO SIT IN HIS KHUTBAH 

0 


Goldziher says, 

“How far reaching were the falsifications inspired by the Umayyads in 
the interests of the privileges claimed by them is evident from the fact 
that they not only cited ‘Uthman, but even the Prophet as their examples, 
and that opponents of these falsifications make Jabir b. Samura, a 
Companion of the Prophet, conclude his description with the words: ‘He 
who tells you that the Prophet delivered the khutba sitting is a liar [citing: 
Abu Dawud, I, p. 109; al-Nasa’I, p. 215: fa-man haddathakum anna 
rasulallahi kanayakhtubu qa'idan faqad kadhaba ].” 66 


As far as the statement of Jabir b. Samurah, “He who tells you that the Prophet 

delivered the kbit (bah sitting is a liar,” is concerned, this statement is not necessarily 

an answer to or a refutation of a hadlth invented by the Umayyads which indicated 

that the Prophet used to sit in his khutbah. If evidence of this really existed where is 
it? Why did the Umayyads not reveal it in public? Would the first Umayyads then 
dare to invent a hadlth that the Prophet used to sit in his khutbah while his 

Companions who lived with him and witnessed his khutbahs were still alive? Again, 
would they dare to contradict the actual action of the Prophet that is described in the 
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/■f /o 

Qur’an. In addition, Jabir died in 74/693 and there is ample evidence, which will 

be given shortly, to confirm that the most prominent Umayyad caliphs, who were 
Jabir’s contemporaries, used to deliver the khutbah standing, only sitting down 
when they had to. For instance: 

‘Uthman used to deliver the khutbah standing until he became old and was 
afflicted by a body tremor. 69 Ibn Jurayj said, “I asked ‘Ata’, ‘Who was the first to sit 

in the khutbahV He said, ‘It was ‘Uthman in his last days when he had become old 
and a tremor had afflicted him. He used to sit down for a while and then stand up 
and resume his khutbah .’ I asked him, ‘Did he speak while sitting?’ He said, ‘I do 

not know.’” 70 This is further confirmed by the statement of Abu Qaza‘ah, “‘Uthman 

was afflicted by a tremor; when he stood up to deliver the khutbah he used to rest 
for a while before standing up again to resume his khutbah. ,,7X 

Mu'awiyah, who died in 60/680 AH, also used to deliver the 

khutbah standing. When he became old, he only sat down for one of the 
khutbahs after getting permission from people, saying, “I have reached old 
age and I would like to sit during one of the two khutbahs .” As a result he 

66 Goldziher, vol. 2, pp. 51-2. 

67 See p. 309. 

68 Tahdhib, vol. 2, pp. 39-40. 

69 Mufannaf 1, vol. 3, pp. 187-9, h. no. 5258 on the authority of Qatadah, h. no. 5265 on the authority 
of‘Afa\ 

70 Ibid., p. 189, no. 5266. 

71 Ibid., p. 188, no. 5262. See also p. 187, no. 5258 on the authority of Qatadah. 
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delivered the first khutbah seated. 72 Al-Sha‘bl gave a clearer reason for 

Mu‘awiyah’s desire to sit, saying, “The first person to deliver the khutbah 
seated was Mu‘awiyah when he became a corpulent old man with a big 

stomach.” Abu Ishaq also says, “The first person to deliver the khutbah 

seated was Mu‘awiyah, who apologized to the people saying that he had a 

sore foot.” 74 

It is not mentioned whether Yazld b. Mu'awiyah (d. 64/683), his son 
Mu'awiyah b. Yazld (d. 64/683) and Marwan b. al-Hakam (d. 65/685) 
delivered the khutbah standing or seated. 

‘Abd al-Malik b. Marwan, who ruled from 65/685 to 86/705 AH, 
also delivered the khutbah standing. Sulayman b. Musa says, “... the first 
person to deliver the khutbah seated was Mu‘awiyah. When ‘Abd al-Malik 

became caliph, he delivered the khutbah standing. He kicked the pulpit with 
his foot and said, ‘This is the Sumiah .’ However, in the course of time it 
became hard for him and later he delivered the khutbah seated.” 75 

Therefore, one can not rule out the possibility that the statement of 
Jabir may have come in answer to some people who thought that the 

12 Ibid., pp. 188-9, no. 5264 from Ja'far b. Muhammad on the authority of his father. 

73 Mufannaf, vol. 7, p. 247, no. 35724. 

74 Ibid., p. 260, no. 35881. 
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Prophet sat in the khutbah since they had seen a number of caliphs deliver 
one of the two khutbahs seated. This statement was made merely to clarify 
the truth for them and not in refutation of another hadbh invented by the 
Umayyads, which stated that the Prophet sat in the khutbah. This 
understanding is further confirmed by the statement of ‘Abd Allah b. 
‘Umar, who died just one year before Jabir (namely, 73/692), when he said, 
“The Prophet used to deliver the Friday khutbah standing, then he would sit 
down for a while before standing up to resume his khutbah , as is the 

practice at present (kama yaf'alun al-yawm.)” 76 

In addition to the above, it is inconceivable that any caliph could, without 

» 

encountering serious difficulties, contradict the verse in surat al-Jumu'ah which 
indicates the standing of the Prophet during his khutbah; 



“And when they see some merchandise or some amusement, they disperse 
headlong to it, and leave you [Muhammad] standing [while delivering the 
khutbah of Jumu'ah]... (Q. 62:11) 77 


73 Mufama/\, vol. 3, pp. 187-8, h. no. 5259. 

76 Muslim, k. al-Jttmu'ah, h. no. 33; Tirmidhl, k. al-Jumu'ah, ba. no. 11, h. no. 506; Bukhari, k. al- 
Juwu ‘ah, ba. no. 27, h, no. 920. 

77 Also, sec Muslim, k. al-Jumu‘ah, h. no. 863: 
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In the light of the above evidence, we find that Goldziher uses an 

authoritative tone and a self-consistent but largely erroneous interpretation of 

selected material to lend credence to his sweeping claims. He says, 

standing in front of the community was apparently not to the taste of 
proud Umayyad princes. They did, however, value highly ascending the 
minbar as head of the people, and considered this privilege as an 
important part of their dignity as rulers, as is evident from the panegyrics 

on the rulers of this dynasty.” 78 
And further, 

“But their aristocratic arrogance - if the mind of those proud Qurayshites 
is pictured - seems to have revolted at the idea of standing like hired 
preachers before their subjects.” 79 


78 Goldziher, vol. 2, p. 49. 

79 Ibid, p. 50. 
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CHAPTER 6 

THE THEOLOGIANS AND FABRICATION 


An analysis of the evidence Goldziher cites in support of his claim 

that the theologians fabricated Hadith 


Section 1: 
Section 2: 
Section 3: 
Section 4: 


Goldziher’s evidence regarding the theologians’ fabrications. 

Al-Muhallab b. Abl Sufrah. 

Al-Layth b. Sa‘d and ‘Abd al-Rahman b. Khalid. 

Shahr b. Hawshab. 
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SECTION 1 

GOLDZIHER’S EVIDENCE REGARDING THE 

THEOLOGIANS’ FABRICATION 


This section will be devoted to the presentation of his evidence regarding the 
role of the theologians in the fabrication of Hadlth. 


Goldziher says, 

“If so much trouble was taken by authority to find theological support for 
such trivial ritualistic details, how much greater must have been the 
activity shown by the machinery of government in cases concerned with 
spreading among the masses traditional authority for political and 
dynastic interests. The greater part of the traditions invented for these 
purposes were probably due to official initiative and influence. It is 
expressly reported of the great general al-Muhallab, the scourge of the 
Kharijite dissenters (d. 83), that he was concerned with falsifying 

traditions to encourage his soldiers against these mutineers. Amongst 
high officials of the Umayyad dynasty there are several who are 

accounted as muhaddithwr, to name only Hafs b. al-Walld al-Hadrami 

(d. 128) and ‘Abd al-Rahman b. Khalid (d. 124). Amongst traditions 

which the mawla Layth b. Sa‘d spread on the authority of the latter there 

are presumably many which were to benefit the prevailing political 

tendencies, because this ‘Abd al-Rahman was for years an important 

official of Umayyad princes. Al-NasaTs strict criticism is lenient 
towards him, which might not have been the case if al-Nasa’i had been 
more closely acquainted with the circumstances. This fact is curiously 
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illuminated by an unintentional, and naive, saying of Ibn ‘Awn (d. 151). 
This refers to Shahr b. Hawshab (whose date of death is uncertain; either 
98 or 112); he was considered unreliable in his communications because 
he had accepted a government post. This view is telling evidence that 
tendentious traditions were smuggled in through official initiative.” 1 

He adds in the footnote that: 

“Ahmad b. Hanbal considers Shahr as not worthy of consideration.” 2 3 
He continues, 

“Later the real understanding for this phenomenon was lost and al- 
Bukharl declared Shahr to be worthy of credit since nothing bad was 

known about his character.” 

In the footnote he says: 

“We find Shahr as an authority in innumerable hadiths .” 4 
He continues, 

“People who were nearer to the conditions of the time could judge things 
differently, like Ibn ‘Awn who lived but a few decades after Shahr and 
perhaps had proof that theologians in official position were used-or 
were willing, without outward pressure, because of their interest in the 
prevailing power - to put into circulation tendentious traditions.” 5 


1 Goldziher, vol. 2, p. 52. 

2 Ibid., p. 52, footnote no. 5. 

3 Ibid., p. 52. 

4 Ibid., p. 52, footnote no. 6. 

3 Ibid., pp. 52-3. 
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SECTION 2 

AL-MUHALLAB IBN ABI SUFRAH 


Goldziher says, 

“If so much trouble was taken by authority to find theological support for 
such trivial ritualistic details, how much greater must have been the 
activity shown by the machinery of government in cases concerned with 
spreading among the masses traditional authority for political and 
dynastic interests. The greater part of the traditions invented for these 
purposes were probably due to official initiative and influence. It is 
expressly reported of the great general al-Muhallab, the scourge of the 
Kharijite dissenters (d. 83), that he was concerned with falsifying 
traditions to encourage his soldiers against these mutineers [citing: al- 
Mubarrad, p. 632,14]. 6 


The judgement by al-Mubarrad (d. 286 AH) on al-Muhallab (d. either 82 or 83 
AH) is unique to him, with no one else in concurrence, before or since. He made his 
judgement about 200 years after the death of al-Muhallab, and was not resolute in 
this judgement. He said, “[Al-Muhallab] may have fabricated hadith (rubbama 

sana ‘a al-hadlth ).” Here is the original text and translation: 

j j » <_i xJajj (jryJLJ.1 ja\ <0 JJLJ i—~ lgll Jli 


6 Goldziher, vol. 2, p. 52. 
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Abu al-‘Abbas [al-Mubarrad] said, “Al-Muhallab may have fabricated hadiili 
in order to strengthen the Muslims’ case and weaken the Kharijites’ case.” 7 

Thus Goldzihcr goes too far in stating definitively that al-Muhallab was 
concerned with falsifying hadlths. Other than the less than positive statement of al- 

Mubarrad, there is no other evidence; none of the hadlths in question have been 
identified, and al-Mubarrad himself does not mention any of them in his book al- 
Kamil ft al-lughalt. Al-Mubarrad was one of several scholars who relates al- 

O 

Muhallab’s many encounters in his battle against the Kharijites. Despite this, we do 

not find a single instance in the accounts of these campaigns where a hadith which 
was fabricated by al-Muhallab is mentioned. If al-Muhallab had falsified even a 
single hadith , it seems likely that al-Mubarrad would have been very keen to reveal 

it due to al-Mubarrad’s inclination towards the Kharijite position. 

There is no doubt that there is some evidence that al-Muhallab may have told 
lies. However, the statements in question concern the state of the war and have 
nothing to do with the Hadith. In fact, many scholars have refuted the statements of 
those who have branded him a liar: 

A. Ibn Qutaybah says, “Al-Muhallab’s only shortcoming with people who 
disapproved of him were his lies ... .” 9 However, Ibn Qutaybah also says, “I say that 

al-Muhallab was one of the most pious people and was far above uttering lies, but he 

7 Mubarrad, vol. 3, p. 319. 

8 See also Tahdhib, vol. 10, p. 330. 
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was a man of war and the Prophet said, ‘War is deceit.’ 10 To this effect, al-Muhallab 
employed allusion in his speech to intimidate the Kharijites.” 11 

B. Ibn ‘Abd al-Barr says in al-IstVab , al-Muhallab is a trustworthy 

person. There is no harm in him (laysa bihi ba ’s). As for those who blamed him for 

being a liar, we do not see any reason why they should do so. This is because a man 

of war like him was bound to use tricks and allusion. Those who do not know the 

1 0 

truth about those tricks would consider them to be lies.” 

C. Al-Zamakhsharl says in al-Mustaqsa, “Despite his lies he used to scatter 
the scalps of every liar and was very firm in rebuking and discrediting them.” 13 

D. Al-‘AbdarT says in Timthal al-amlhal, “Look at those who branded him a 

liar; they were either a group of his own people, who did so out of envy and hatred, 
or were Kharijites who, if they had been able to brand him as something worse than 

that, such as being an unbeliever, would not have hesitated to do so. In fact, the 
Kharijites think of al-Muhallab and all Muslims as unbelievers. If I intended to 

elaborate on what the scholars have stated regarding the refutation of, and apology 


9 A/a “arif, p. 225. 

10 See Bukhari, k. al-Jihad, ba. no. 157, h. no. 3030. Also, al-Bukhari narrated a hadhh as evidence 
that telling lies in war is permissible. See k. al-Jihad, ba. no. 158: telling lies in the war ( al-kadhib fi 
al-harb ), h. no. 3031. Moreover, al-Mubarrad presented three hadtths as evidence to confirm that 
telling lies in war is permissible. See Mubarrad, vol. 3, p. 318. 

11 A/a ‘arif, p.225. 

12 Isti'ab, vol. 4, p. 1692, no. 3046. 

13 Mustaqfa, vol. 1, 291, no. 1246. 
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for, this matter [e.g. branding al-Muhallab as a liar] I could have given you a clear 
picture.” 1-1 

E. Ibn Hajar says, “He was an expert in war. Therefore, his enemies used to accuse 
him of being a liar.” 15 

Thus, al-Muhallab was not accused of falsifying and inventing 
hadlths. None of the scholars of al-jarh \va al-ta'dil accuse him of doing so, 
and al-Mubarrad was certainly not a scholar in that field. On the contrary, as 
we have just seen, Ibn ‘Abd al-Barr, Ibn Hajar, and others such as Ibn 

Hibban, 16 state that al-Muhallab was a trustworthy and reliable authority. 

There is also the possibility that al-Mubarrad may have employed the term 
hadlth , not in its technical sense, but in the general meaning of his ‘conversation or 

discussions.’ 17 In view of this, the fact that no hadith in the technical sense are 


14 Timthal, vol. 1, p. 256. 

13 Taqrib, vol. 2, p. 280, no. 1424. 
16 Tahdhib, vol. 10, p. 330. 


further confirms 


said about al-Muhallab, presented three hadiihs as evidence to confirm that telling lies in a state of 
war is permissible: 

J jo J V! tC-iSo “1 

(( J**" 

.SX&j UP CJ 




iJ jtj 



317 



PART II: Chapter 6 


mentioned would seem to indicate that Goldziher’s evidence for his assertion is 
weak, whether the technical meaning of hadTth is indeed meant or, as is more likely, 
simply his ‘discussions.’ 


Therefore, in ‘rub am a pana'a al-hadnh' (may have invented hadith ) hadhh refers to ‘conversation’ or 
‘discussion’. See Mubarrad, vol. 3, p. 318. 
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SECTION 3 

AL-LAYTH IBN SA‘D AND ‘ABD AL-RAHMANIBN 

khAlid 


Goldzihcr says, 

“If so much trouble was taken by authority to find theological support for 
such trivial ritualistic details, how much greater must have been the 
activity shown by the machinery of government in cases concerned with 
spreading among the masses traditional authority for political and 
dynastic interests. The greater part of the traditions invented for these 
purposes were probably due to official initiative and influence ... 
Amongst high officials of the Umayyad dynasty there are several who are 

accounted as muhaddithun ; to name only Hafs b. al-Walld al-Hadraml 
(d. 128) and ‘Abd al-Rahman b. Khalid (d. 124) [citing: Abu al-Mahasin, 
I, p. 293, 309, cf. P. 325]. Amongst traditions which the /nmv/aLayth b. 
Sa‘d spread on the authority of the latter there are presumably many 
which were to benefit the prevailing political tendencies, because this 

‘Abd al-Rahman was for years an important official of Umayyad princes. 
Al-NasaTs strict criticism is lenient towards him, which might not have 
been the case if al-Nasa’I had been more closely acquainted with the 
circumstances.” 18 


Goldzihcr indicates that his theory is based on the statement of Abu al- 
Mahasin. Here, it is worth presenting and discussing this statement. Abu al- 

Mahasin, on the authority of al-Dhahabl, says: 

UlctAJ j( vIjOj- b'l* aJ ljUT j*j i! je- [ xs- .up :^(] aJu& Otf” :o«u Jli 

aj tr J” i^uJi Jtij “.<lp 14 dJJi OVT tdjjj- 


18 Goldzihcr, vol. 2, p. 52. 
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Ibn Ma‘Tn said, “He [‘Abd al-Rahman b. Khalid] used to have a book that 
contained two or three hundred hadiths narrated from al-Zuhrl. AI-Layth used 
to narrate those hadiths on the authority of ‘Abd al-Rahman.” Al-Nasa’T said 
[about ‘Abd al-Rahman], “There is no harm in him (Laysa bihi ba’s.)” 19 

It is clear from the previous text that the source of the hadiths spread by al- 

Layth was al-Zuhrl, and not ‘Abd al-Rahman. We have already concluded that al- 

ZuhrT has been falsely accused of inventing hadiths', in the previous chapter it was 

demonstrated that he did not invent Hadith material in order to further the interests 

9 

of the Umayyad government.* It is also noteworthy that the text does not indicate 

whether any of these hadiths were in the interests of the prevailing political 
tendencies. In addition, there is no evidence to suggest that the reason ‘Abd al- 
Rahman remained an official of the Umayyad dynasty was his role in the 

dissemination of such hadiths . In connection with this issue, it is legitimate to query 

Goldzihcr’s failure to present at least one or two of the hadiths he refers to in order 

to support his theory. Since no evidence has been supplied, and furthermore no 
evidence has been found, Goldziher’s assessment remains highly questionable. 

‘Abd al-Rahman was not as important to the Umayyads as Goldziher 

depicted him to be when he said, “... he was for years an important official 
of the Umayyad princes.” In fact, his time of service did not exceed two 
years, seven months and five days. During the first two years he was 

19 Nujuni, vol. I, p. 277. 
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stationed as head of the Police Force in Egypt. He was chosen for this post 
by the ruler of Egypt, al-Walld b. Riia‘ah (d. 117/735), who also appointed 

him as ruler of Egypt before his death. The caliph, Hisham b. ‘Abd al-Malik 

b. Marwan, upheld this appointment. However, ‘Abd al-Rahman did not last 
more than seven months and five days in his post, before he was dismissed 
for weak government by the caliph in 118 AH. 21 

With regard to al-NasaTs lenient criticism of ‘Abd al-Rahman, which 

Goldziher alleges was due to his not being closely acquainted with the 
circumstances in which the latter lived,*" it must be stressed that not one of the 

scholars of cil-jarh wo ol-to 'dil had ever rejected the narrations of a specific narrator 

on the basis of his acceptance of a government post, though it must be admitted that 
some religious scholars were reluctant to accept government posts. If we go back to 
the books compiled by such specialist scholars, we do not find a single statement, by 
even the earliest scholars, which indicates that the acceptance of a government post 
by the narrators is a reason for the rejection of their narrations. Neither do we find 

any scholars, early or late, who reject ‘Abd al-Rahman’s narration and indicate his 
weakness. In addition, al-Nasa’I is not alone in accepting his narrations: In fact, 
there are a number of scholars of al-jarh wa al-ta ‘dil who mention him as a reliable 
authority in narrating Hadith. We present here some of their statements: 

20 See Section 3 of Chapter 5: ‘First: A discussion of his evidence in support of his accusation of 
Muhammad b. Shihab al-Zuhrl.’ 

21 Nujtint, vol. 1, p. 277. 
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A. Ibn Abl Hatim says, “My father was asked about him and he said that he 

was a righteous person ( salili ).” 

B. Ibn Hibban says, “He was one of the reliable old masters and authentic 
narrators of Egypt (min athbat ahl Misr wa qndama’ mashayikhiha wa mutqinl 
ahliha)” 2A 

C. Al-DaraqutnT credits him as a reliable authority ( thiqah ). 25 

D. Al-‘IjlI credits him as a reliable authority (thiqah). 26 

E. Al-Dhuhall states that lie was a reliable authority ( thabt ). 27 

F. Abu Sa‘Id b. Yunus states that, “He was a reliable authority in the narration 
of the Hadlth (kan thabt an ft al-Hadlth ).” 28 


22 Goldziher meant because ‘Abd al-Rahman had accepted a government post. 

23 Hatim, vol. 5, p. 229, no. 1083. 

24 Mashahir, p. 301, no. 1521. 

23 Tahdhib, vol. 6, p. 166. 

26 Ibid. 

27 Ibid. 

28 Kama 7 2, vol. 17, p. 76, no. 3805. 
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SECTION 4 

SHAHRIBN HAWSHAB 


Goldziher says: 

“Amongst high officials of the Urnayyad dynasty there are several who 
are accounted as muhaddithun ; to name only Hafs b. al-Walid al- 
Hadraml (d. 128) and ‘Abd al-Rahman b. Klialid (d. 124). Amongst 
traditions which the mawla Layth b. Sa‘d spread on the authority of the 
latter there are presumably many which were to benefit the prevailing 
political tendencies, because this ‘Abd al-Rahman was for years an 
important official of Umayyad princes. Al-NasaTs strict criticism is 
lenient towards him, which might not have been the case if al-Nasa’I had 
been more closely acquainted with the circumstances. This fact is 
curiously illuminated by an unintentional, and naive, saying of Ibn ‘Awn 
(d. 151) This refers to Shahr b. Hawshab (whose date of death is 
uncertain; either 98 or 112); he was considered unreliable in his 
communications because he had accepted a government post [citing: In 
al-Tirmidhl, II, p. 117]. This view is telling evidence that tendentious 
traditions were smuggled in through official initiative.” 29 

He adds in the footnote that 

“Ahmad b. Hanbal considers Shahr as not worthy of consideration, al- 
TirmidhT, II, p. 16.” 30 

He continues: 

“Later the real understanding for this phenomenon was lost and al- 
Bukhari declared Shahr to be worthy of credit since nothing bad was 
known about his character.” 31 

In the footnote he says: 


29 Goldziher, vol. 2, p. 52. 

30 Ibid., footnote no. 5. 

31 Ibid., p. 52. 
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“We find Shahr as an authority in innumerable hadihs” e.g. al-Tirmidhl, 
I, p. 327, 352; II, pp. 11, 81, 88, 97,210,244,260,267, etc.” 32 

He continues: 

“People who were nearer to the conditions of the time could judge things 
differently, like Ibn ‘Awn who lived but a few decades after Shahr and 
perhaps had proof that theologians in official position were used - or 
were willing, without outward pressure, because of their interest in the 
prevailing power - to put into circulation tendentious traditions.” 33 


In order to support his assumption that those more contemporary to the 
narrators necessarily judged them differently to those of later periods, Goldziher 

cites evidence for a change in the judgement made on Shahr b. Hawshab, who, from 

being considered an unreliable authority, came to be seen as reliable. Before we 
embark on a discussion of this assumption, we present the text on which Goldziher 
bases his case: 



Al-Tirmidhl says, “Muhammad b. IsmaTI [al-Bukhari] said, ‘Shahr was a man 
of good Hadffli (kan hasan al-HadSli),‘ > and [al-Bukhari] considered his position 
strong. He then said that, ‘Ibn ‘Awn was concerned about him (takallamfihi Ibn 
‘Awn) and then later narrated from Hilal b. Abl Zaynab on the authority of 
Shahr b. Hawshab.’ Abu Dawud al-Masahifl, BalkhI, related from al-Nadr b. 
Shumayl that Ibn ‘Awn said, ‘inn a Shahr an tarakuhu .’ Abu Dawud said that al- 


32 Ibid., footnote no. 6. 

33 Ibid., pp. 52-3. 
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Nadr said, arakuhu (they had left him) means tu‘anuflhi (they discredited 
him).’ [Abu Dawud al-Masahifi commented], ‘They discredited him because he 
held a government post {innama tn‘an ufilii IVannahu waliya antra al-sultan)d” M 

From the previous text the following should be noted: 

A. Al-Bukharl was fully aware of Ibn ‘Awn’s discrediting of Shahr despite the fact 
that he accepted his Hadith. Perhaps Goldziher did not notice that the individual 
referred to as Muhammad b. Isma‘11 is al-Bukharl himself. Various other scholars 

who gave credit to Shahr were also aware of Ibn ‘Awn’s discrediting of Shahr. Such 
scholars mention that they knew what was said about Shahr in their assessments, for 
example: 

1. Ya'qub b. Shaybah (d. 262/875) said, “He was a reliable authority, even 
though some people discredited him.” 35 

2. Ya'qub b. Sufyan (d. 277/890) said, “Despite Ibn ‘Awn saying that Shahr 

was discredited, he still remains a reliable authority.” 36 


Thus, when they gave credit to Shahr b. Hawshab, al-Bukharl (d. 256/869) 

and other scholars were fully aware that some scholars had discredited him, however 
they chose not to accept their judgement. Therefore, it is difficult to accept 
Goldziher’s saying that, “Later the real understanding for this phenomenon was lost.” 
In fact, contrary to Goldziher’s assumption, many scholars continued to brand Shahr 


34 TirmidhI, k. al-Ist'dhan wa al-adab, ba. no. 9, h. no. 2697. 

35 Kamal 2, vol. 12, p. 578f.; Nubala', vol. 4, p. 378. 

36 Ibid. 
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as a weak authority and reject his narrations at the time of al-Bukharl and afterwards. 
Here are some of their judgements on Shahr b. Hawshab: 

1. Musa b. Harun (d. 224/838) said, “He was a weak authority (da 'if)”'* 

2. Ibn Sa’d (d. 230/844) says, “He was a weak authority in Hadith (kan 
da 'fan fial-Hadith ).” 38 

3. Ibn Qutaybah (d. 276/889) says, “He was a weak authority in Hadith (kan 
da 'fan fi al- Hadith)”* 

4. Al-Nasa’I (d. 303/915) says, “Shahr b. Hawshab was not that strong in [the 
narration of] Hadith (Shahr b. Hawshab laysa bi-l-qawi).” 40 

5. Ibn Abl Hatim (d. 327/938) says, “His Hadith can not be taken as an 
authoritative source (layuhtajju bi-hadithihi).” 41 

6. Ibn ‘Adi (d. 365/975) says, “He was not strong in [the narration of] Hadith, 
he was among those whose Hadith can not be taken as [coming from] an 
authoritative source (laysa bi-l-qawifial-Hadith, wa hmva mimman layuhtajj 
bi-hadUhihi ).” 42 

7. Ibn Hazm (d. 456/1063) says, “He was a man of disreputable character 

8. Al-BayhaqI (d. 458/1065) said, “He was a weak authority (da ‘f).” 44 

37 KamaI2, vol. 12, pp. 578f. 

38 Ibn Sa‘d, vo!. 7, p. 449. 

39 Ma’drif, p. 254. Nasa’I D, p. 393, no. 294. 

40 Nasa’I D, p. 393, no. 294. 

41 Hatim, vol. 4, p. 382. 

42 Ibn ‘Adi, vol. 4, p. 40. 

43 Muhala, vol. 7, p. 484; vol. 10, p. 83. 
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B. The statement: “They discredited him because he [Shahr b. Hawshab d. 100/718] 
held a government post (innama pa'cmuflhi IVannahuwaliya amr al-sultari)” was 

not made by Ibn ‘Awn (d. 150/767), as Goldziher maintains, but probably by Abu 
Dawud al-Masahifi, who was a later scholar, dying in 238/852. With regards to the 

text which Goldziher has used, there is a possibility that the author was al-Nadr b. 
Shumayl d. 203/818. However, in all other references to al-Nadr’s explanation of 
tarakuhu no mention is made of this, 45 and, furthermore, none of the scholars of al- 

jarh wa al-ta ‘dll offer this explanation. It is interesting that we do not find any other 

scholar mentioning that Shahr b. Hawshab held a government post, and even if he 
had held one, we have already demonstrated that the acceptance of a government 
post is not usually considered one of the reasons for the rejection of a narrator. 46 

C. Ibn ‘Awn did not abandon Shahr as an authority because the latter had accepted a 
government post. All that he said was, “They had left Shahr (inna Shahran 
tarakuhu)." When Mu‘adh b. Mu‘adh al-‘AnbarI asked Ibn ‘Awn about Shahr’s 



44 

45 


Tahdhib , vol. 4, p. 372. 
See: 


(i) ‘Uqayll, vol. 2, p. 191. 

(ii) Ibn ‘Adi, vol. 4, p. 37. 

(iii) Karnal 2, vol. 12, p. 578. 

(iv) Tahdhib , vol. 4, p. 370. 

(v) Basawl, vol. 2, pp. 97-8. 

(vi) Ibn ‘Asakir, vol. 23, p. 233. 

(vii) Nubala\ vol. 4, p. 374. 
(viii) Ma'arif, p.254. 

46 See above, p. 321. 
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Hadlth , he said, “Shu‘bah had left Shahr ( inna Shu 'bah qad tar aka Shahran ).” 47 

Therefore, Ibn ‘Awn was simply following Shu‘bah in his judgement, while Shu‘bah 
himself declares clearly why in fact he had left Shahr. He said, “I met Shahr but I did 
not consider him to be an authoritative source (laqad laqltu Shahran fa-lam a'tadda 

bihi ).” 48 If Shu‘bah rejected him because he held a government post, he is unlikely, if 
he regarded this as sufficient grounds for rejecting his Hadlth, to have bothered to 

meet him at all for the purposes of listening to his narrations. This suggests that the 

reason for his rejection of Shahr’s Hadlth was not his holding of a government post. 

Thus, it is difficult to accept Goldziher’s statement regarding Ibn ‘Awn: “Perhaps 
[he] had proof that theologians in official position were used - or were willing, 
without outward pressure, because of their interest in the prevailing power - to put 
into circulation tendentious traditions.” 

With regard to al-TirmidhFs acceptance of the hadiths narrated by 
Shahr, as indicated by Goldziher ; 49 this was because he asked al-Bukhari 

about Shahr and the latter told him that he was a reliable authority . 50 


47 Ibn ‘Adi, vol. 4, p. 37; Kamal 2, vol. 12, p. 578 f.; Tahdhib, vol. 4, p. 370. See also ‘Uqayll, vol. 2, 
p. 191. 

48 Kamal 2, vol. 12, p. 578 ff.; Tahdhib, vol. 4, p. 370. 

49 Goldziher said, “We find Shahr as an authority in innumerable hadiths, e.g. al-Tirmidhl, I, p. 327, 
352; II, pp. 11, 81, 88, 97,210,244,260,267, etc.” 

50 TirmidhT, k. al-Wasaya, ba. no. 5, h. no. 2121: 


fa tJf :Jt5j dfa 
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Al-Tirmidhl said, “I asked Muhammad b. IsmaTl [al-Bukharl] about Shahr b. Hawshab and he 
credited him as being reliable (fawathaqahu ), he [al-Bukhari] then said, ‘Ibn ‘Awn was concerned 
about him ( irmma yatakalamufihi Ibn ‘Awn).’” 


328 


PART II: Chapter 6 


Though Ahmad b. Hanbal states, “I do not bother with Shahr’s 
hadTths (la itbalT bi-hadTthi Shahr ),” as Goldziher states on the basis of al- 
Tirmidhl’s account, 51 it is apparent that this statement from Ahmad was not 

final, because he accepted Shahr’s hadTths that were narrated by ‘Abd al- 
Hamld b. Bahram. Al-TirmidhI himself indicates this, 52 and later Ahmad 

accepted his hadTths ; the hadTths which he narrates on the authority of Shahr 

in his book al-Musnad, which amount to 194 altogether, 53 stand as proof of 

this. In addition to this, it was widely known in scholastic circles that 
Ahmad b. Hanbal gave credit to Shahr, and a number of scholars confirm 

this: 

1. Harb b. Isma’Il al-Karmani reports that Ahmad b. Hanbal said, “How good 
were his hadTths\ (ma ahsan HadTthahii)" Al-Karmani continues, “And 
[Ahmad] accredited him (wa waththaqahu ).” 54 

2. Hanbal b. Ishaq, on the authority of Ahmad b. Hanbal, says, “There is no 
harm in him (lays a bihi ba ’s).” 55 


51 Goldziher said, “Ahmad b. Hanbal considers Shahr as not worthy of consideration, al-Tirmidhi, II, 
p. 16” See vol. 2, p. 52, footnote no. 5. 

32 Al-Tirmidhi, in k. al-Ist’dhan wa al-adab, ba. no. 9, h. no. 2697, said, “ qal a Ahmad b. Hanbal: ‘la 
ba 'sa bi-hadlthi 'Abd al-Hamld b. Bahram 'an Shahr b. Hawshab.'" 

33 See Musnad 3, hadSh no.s: 98, 1699, 2175, 2467,2510, 2915-9,4987, 5537, 6517, 6832, 6913, 
6917, 6964, 6975, 7684, 7890-91,7895,7942,7990-91,8002,8108,8136,8442,8454,8466, 8883, 
9153, 9168-9, 9177, 9236, 9715, 9962, 9981, 10073, 10261, 10549, 10984, 11061, 11215, 11305, 
11431, 11473, 12815, 15537, 15972, 16173, 16573, 16575, 16685,16690,16716,16918,17048, 
17210, 17211-7, 17299, 17459,17529,17530-34,17536-7,17615-21,18942,18945,20784,20860, 
20886, 20961, 20991, 20994, 21030, 21217, 21517, 21519, 21526, 21539,21543,21546,21558, 
21568, 21573, 21576, 21587, 21597-8, 21601,21609,21617,21628,21658,21667,21670,21703, 
21707, 21720,21750,21764,21772,21778-9,21807,21866,21923,22284,22386,22389-91, 22399, 
22404, 22406, 22409, 22687, 23321, 23371, 24231, 25969, 25979-80, 26010-11, 26036,26057, 
26094, 26139, 26180, 26192, 26206, 26988, 27012, 27014,27016-8,27020-5,27027-9,27031-2, 
27036,27040-42,27044-7,27059-64 & 27066-7. 

34 Kamal 2, vol. 12, p. 578f.; Hatim, vol. 4, p. 382; Nubala’, vol. 4, p. 374; ‘Asakir, vol. 23, p. 223. 
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3. Al-DarimI says, “I was told that Ahmad b. Hanbal used to praise Shahr 

(balaghanianna Ahmad kanayuthni ‘ala Shahr)” 56 

In addition, it must be noted that Goldziher, despite his laconic remarks, fails 
to cite one hadith from Shahr which could be described as furthering Umayyad 

political interests. 


55 Kama! 2, vol. 12, p. 574f.; Nubala', vol. 4, p. 374. 

56 Kama! 2, vol. 12, p. 578f. 
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CHAPTER 7 

GOLDZIHER AND HIS SUCCESSORS 


The Impact Of Goldziher’s Opinions On Subsequent Studies 


The aim here is to present an overview of the extent of the influence of 
Goldziher’s opinions, rather than to discuss or criticise the opinions themselves; 
however, a number of issues dealt with in the present chapter have been discussed 
earlier and various others have been dealt with previously by scholars in this field. 

In this chapter, I will compare Goldziher’s views and conclusions on the 

1 0 

origins of Hadlth with those of his successors, particularly Guillaume and Juynboll, 
thereby indicating to what extent they accord with Goldziher’s view concerning the 
subject under discussion and the field of Hadlth studies in general. We have 

selected these scholars as representing Goldziher’s theories in their respective times; 
Guillaime in the 1920s and Juynboll in the 1980s, thus providing an example of 
Goldziher’s influence at both the start of the century and in recent times. Each will 
be discussed in a separate section: 

Section 1: Guillaume and Goldziher’s theories. 

Section 2: Juynboll and Goldziher’s theories. 


1 The Tradition of Islam, by Alfred Guillaume, Oxford, 1920. 

2 Muslim Tradition, by G. H. A. Juynboll, Cambridge University Press, 1983. 
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SECTION 1 

GUILLAUME AND GOLDZIHER’S THEORIES 


Goldziher’s theory with regard to the fabrication of Hadlth is based on an 

assumption of great enmity existing between the Umayyads and the pious scholars. 
He elaborates this enmity with various statements, all of which portray the readiness 
of each side to fabricate Hadlth , either to the detriment of the other party, or to 
bolster their own cause. 

This theory is heavily reflected in Guillaume’s study. He devotes a complete 
chapter to the same issue entitled: ‘The Umayyad period.’ We are not exaggerating 

in our saying that what he expresses in this chapter is not more than a reiteration of 

Goldziher’s beliefs. Guillaume might have been expected to refer back to the original 
sources from which the statements were cited in order to establish their veracity; it 
would also have helped him to understand Goldziher’s statements correctly. 
However, he is content with reiterating Goldziher’s theories while adopting his 
understanding of many statements and his conclusions. The following are a few 
examples: 

(1) Goldziher says: 

“The Umayyad rulers and their governors - who can hardly be said to 
have been Islamic minded - were not the people to promote a religious 
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and social life corresponding to the sunna. These rulers fostered sunnas 

of a very different nature.” 3 
He continues: 

“They were little concerned about the religious life of the population. As 
true Arabs, they paid little attention to religion either in their own 
conduct or in that of their subjects. If a man was seen absorbed in devout 
prayer in a mosque it was a pretty safe assumption that he was not a 
follower of the Umayyad dynasty but, for example, an ‘Alid partisan. 
‘Umar II who was imbued with pious Medinian ideas and who 
inaugurated the real era of religion which later flourished under the 
sponsorship of the ‘Abbasids, had to send emissaries into the various 
provinces of his empire in order to teach his people how a Muslim, and a 
Muslim society, should order life.” 4 


Guillaume also asserts the impiety of the Umayyads as incontrovertible fact, with the 
same notable exception: 

“It can hardly be denied that the policy of the Umayyads - always with 
the exception of the piously brought up ‘Umar b. ‘Abdu-l-‘Aziz - was 
dictated by considerations of a worldly rather than a religious nature. 

They had practically no interest in religious law, and no great veneration 

for the teaching of the prophet.” 5 


(2) Goldziher states that pious scholars invented hadlths in order to disseminate their 
own teachings: 

“Thus there arise new people to relate sayings ascribed to the Prophet, 
but some new things also came into being. Anything which appears 
desirable to pious men was given by them a corroborating support 
reaching back to the Prophet. This could easily be done in a generation in 
which the Companions, who were represented as the intermediaries of 
the Prophet’s words, were no longer alive. The fact, that by 
disseminating these teachings they thought they were working against the 
godless tendency of the time, quietened the conscience of the pious 
inventors of traditions, who related their own teachings and those of their 
immediate teachers back to the authority of the Master who was for all, 

including even the lax, an undisputable source of law.” 6 


3 Goldziher, vol. 2, p. 38. 

4 Ibid., pp. 38-9. 

5 Guillaume, p. 41. 

6 Goldziher, vol. 2, pp. 42-3. 
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Guillaume, though he does not attempt a psychological analysis of pious in the 
manner of Goldziher, says the same, namely, that the pious put their teachings in 
hadJth form to lend them authority: 

“During a long period of suppression the pious had to endeavour to form 
the religious life of the community. They had no official position under 
the government - with few exceptions - and the prophet’s position as the 
seal of the prophets and the revealer of the will of God for all time 
effectually shut the door to any fresh revelation. Thus those who desired 
to secure universal recognition of their dogmas must perforce cast them 
into a form which would be regarded as authoritative by the community. 

There was only one way of doing this, namely, to throw the teaching it 

was desired to inculcate into the form of a hadith with an isnad reaching 
back to the prophet.” 7 8 


(3) Goldziher says: 

“Pious people of SaTd’s kind frowned at the state of affairs under such 
rule; they decried the tyrannical government, defied it by passive 
resistance and even showed their dissatisfaction openly, occasionally 
going so far as to refuse homage. In return they were hated and despised 
by the ruling circles. It is sufficient to consider the way in which al- 

Hajjaj b. Yusuf deals with Anas b. Malik; he rebukes him like a criminal 

and threatens ‘to grind him as millstones would grind and to make him a 

0 

target for arrows.’ 


Guillaume is in precise accord with Goldziher here regarding the persecution of the 
pious and the role of al-Hajjaj: 

“As sincere Muslims they risked their lives by refusing to do homage to 
the Umayyads; and it required the ferocity of the notorious A1 Hajjaj to 
compel them to yield even lip service to his masters so deeply were their 
religious sentiments outraged.” 9 


7 Guillaume, p. 52. 

8 Goldziher, vol. 2, p. 41. 

9 Guillaume, p. 42. 
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(4) Goldziher is of the view that fabricated hadlths in praise of the Prophet’s family 
constituted, by implication, an attack on the Umayyads: 

“Since the pious opponents of the dynasty looked upon the ‘Alid 
pretenders as the chosen saviours of the empire, a large part of these 
falsifications was dedicated to the praise of the Prophet’s family without 
being a direct attack upon the Umayyads. But nobody could be so simple 
as not to recognize the negative implications. 10 


Guillaume asserts precisely that they represent a veiled attack on the Umayyads: 

“We may detect covert attacks on the Umayyad dynasty in the numerous 
hadith which extol the merits of the prophet’s family, whose 
representatives were, of course, the house of Ali.” 11 


(5) Goldziher also assumes that the Umayyad government, from its early days, 

played a significant role in the invention and dissemination of fabricated Hadith in 

order to serve its own purposes and to consolidate its political stance against the 
opposition parties. He says: 

“This must not lead us to believe that during this period theologians in 
opposition were alone at work on the tradition. The ruling power itself 
was not idle. If it wished an opinion to be generally recognized and the 
opposition of pious circles silenced, it too had to know how to discover a 

hadith to suit its purpose. They had to do what their opponents did: 

invent, or have invented, hadlths in their turn. And that is in effect what 
they did. A number of facts are available to show that the impetus to 
these inventions and falsifications often came from the highest 
government circles; and if it is realized that even among the most pious 
of theologians there were willing tools to further their invention, it is not 
surprising that, among the hotly debated controversial issues of Islam, 
whether political or doctrinal, there is none in which the champions of 
the various views are unable to cite a number of traditions, all equipped 

with imposing isnads .” 12 
He continues: 


10 Goldziher, vol. 2, p. 43. 

11 Guillaume, p. 44. 

12 Goldziher, vol. 2, pp. 43-4. 
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“Official influence on the invention, dissemination and suppression of 

traditions started very early. An instruction given to his obedient 

governor al-Mughlrah by Mu‘awiyahIisinthespiritoftheUmayyads: 

‘Do not tire of abusing and insulting ‘AIT and calling for God’s 
mercifulness for ‘Uthman, defaming the companions of‘All, removing 
them and omitting to listen to them (i.e. to what they tell and propagate 
as hadiths ); praising, in contrast, the clan of ‘Uthman, drawing them near 
to you and listening to them’ [citing: al-Tabari, II, p. 112]. This is an 
official encouragement to foster the rise and spread of hadiths directed 
against ‘All and to hold back and suppress hadlths favouring ‘AIL’’ 13 

1-Ie also states: 

“When the Umayyad caliph ‘Abd al-Malik wished to stop the Pilgrimage 
to Mecca because he was worried lest his rival ‘Abd Allah b. al-Zubayr 
should force the Syrians journeying to the holy places in Hijaz to pay 
him homage, he had recourse to the expedient of the doctrine of the 
vicarious hajj to the Qubbat al-sakhra in Jerusalem. He decreed that the 
obligatory circumambulation (fawaj) could take place at the sacred place 
in Jerusalem with the same validity as that around the Ka‘ba ordained in 
Islamic Law. The pious theologian al-Zuhri was given the task of 
justifying this politically motivated reform of religious life by making up 
and spreading a saying traced back to the Prophet, according to which 
there are three mosques to which people may make pilgrimages: those in 
Mecca, Madina and Jerusalem.” 14 

In the footnote, he says: 

“The tradition in respect of the three mosques, Abu Dawud, I, p. 202: ‘an 
al-ZuhrT ‘an Sa 'id b. al-Musayyib 'an A biHurayra ‘an al-nabr, cf. B. 
Jumu ‘a no. 26; al-Tirmidhl, I, p. 67.” 15 


Guillaume paraphrases Goldziher’s assertions regarding the readiness of each side to 
fabricate Haditlv, either to the detriment of the other party, or to bolster their own 

cause. He uses exactly the same evidence in support, namely that a hadith was 

invented by al-Zuhri that sanctified the pilgrimage to Jerusalem as a valid hajj out of 

political expediency, and other evidence cited from al-Tabari: 

13 Ibid., p. 44. 
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“The reigning house could not afford to leave their opponents with the 
sole right of collecting and promulgating hadith: in fact, Tabari states that 
Mu‘awiya I ordered that all hadith favourable to the house of‘Ali should 
be suppressed, and the glories of the family of ‘Uthman be extolled in 
hadith. The Umayyad hand is perhaps most clearly seen in the traditions 
which were forged to emphasize the sanctity of Jerusalem vis-a-vis 
Mecca and Medina. While his rival ‘Abd Allah b. Zubair was in 
possession of the holy places, and could bring pressure to bear upon the 
pilgrims who resorted thither, and seduce them from their allegiance to 
the northern house, the problem which confronted ‘Abdu-1-Malik in 
Syria was not unlike that of Jeroboam the son of Nebat in those regions; 
nor was his countermove issimilar. Whereras Jeroboam provided within 
his own territory sanctuaries for the veneration of his subjects, ‘Abdu-1- 
Malik hit upon the expedient of enjoining a pilgrimage to the mosque he 
built in Jerusalem instead of the orthodox journey to Mecca and Medina. 
All that was necessary was to declare that a circumambulation of the holy 
place at Jerusalem possessed the same validity as that enjoined at Mecca 
and to procure for his assertion a confirmatory hadith with an isnad going 
back to the prophet himself. ‘Journey only to three mosques, A1 Masjidu- 

1-Haram, the mosque of the Prophet, and the mosque of Jerusalem,’is 
the form this tendentious hadith takes in A1 Bukhari. The inventor is A1 
Zuhrl, who fathers it on Abu Huraira.” 16 


(6) Goldziher says: 

“The Umayyads and their political followers had no scruples in 
promoting tendentious lies in a sacred religious form, and they were only 
concerned to find pious authorities who would be prepared to cover such 
falsifications with their undoubted authority.” 17 

Elsewhere, he refers to: 

“How the Umayyads made it their business to put into circulation hadlths 
which seemed to them desirable, and how people of the type of the pious 
al-Zuhrl acquiesced in being their tools.” 18 


He continues: 


“The Ma'mar just mentioned preserved a characteristic saying by al- 
Zuhri: ‘These emirs forced people to write hadlths (akrahana ‘alayhi 


14 Ibid., pp. 44-5. 

13 Ibid., p. 45, footnote no. 7. 

16 Guillaume, pp. 47-8. Hitti follows the same line and accepts the view that the aim was to divert the 
pilgrimage from Makkah to Jerusalem. See above, Chapter 5, footnote no. 14. 

* 7 Goldziher, vol. 2, p. 44. 

18 Ibid., p. 46. 
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ha'ula'i’l-umaray. This account can only be understood on the 
assumption of al-Zuhri’s willingness to lend his name, which was in 
general esteemed by the Muslim community, to the government’s 
wishes.” 19 


Guillaume again cites the same argument supported with the same evidence as cited 
by Goldziher: 

“If any external proof were needed of the forgery of tradition in the 
Umayyad period, it may be found in the express statement of A1 Zuhri: 
‘These princes have compelled us to write hadith.’ Undoubtedly the 
liadith exalting the merit of the pilgrimage to the qubbatu-l-Sakhra at 
Jerusalem is a survival of the traditions A1 Zuhri composed.” 20 


91 

We might mention in passing that James Robson follows roughly the same line as 

his predecessors and tends to accept this view without verifying their claims. He 
says: 

“There can be no doubt that such traditions have been fabricated to 
support particular points of view. Al-Zuhrl is said to have accused the 
Umayyads of compelling people to forge traditions, a statement which 
may possibly be quite true.” 22 

Due to his familiarity with the Arabic sources, Robson might have been expected to 
refer to the original source from which this statement is cited. However, he is content 
with quoting his predecessor, Guillaume, adopting his comprehension of such a 
statement, and is moreover inclined to accept its genuineness. In consulting the 
original sources, one discovers that there is no connection whatsoever between the 

statement of al-Zuhrl and the forgery of hadiths, as has been shown above (see 

Chapter 5, pp. 295-96). 


19 Ibid., p. 47. 

20 Guillaume, p. 50. 

21 For an extensive criticism of Robson’s studies see “Hadith and Its Principles in the Early Days of 
Islam, A Critical Study of a Western Approach,” by Beyanouni. 
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Another area where Robson has reiterated the claims of his predecessors without 

verifying them is the association of many hadlths, particularly those that represent 

the Prophet as performing miracles, with the influence that Biblical stories had on 
some Muslims, and the specification of certain Biblical statements as a source of 

others, on the grounds that these hadlths express something to the same or similar 

effect to what is in the Bible. lie states: 

“While it is important to be careful about ascribing to New Testament 
sources everything that is reminiscent of the New Testament, there is no 

question that many traditions have no other sources.” 23 
He continues: 

“It should be added that Tradition is also in debt to the Old Testament. 

Indeed, Goldziher has pointed out that not only the Old Testament, but 
anything which seemed worth while was turned in to tradition.” 24 

It is noteworthy that Goldziher makes a long excursus under the heading: ‘The 
Hadlth and the New Testament.’ Guillaume also devoted a complete chapter to the 

same issue under the title of'Borrowingfrom Christian documents and tradition ,’ 26 


22 “The Material ofTradition II,” p. 267f, MW 41, 1951. 

23 Ibid., p. 261. 

24 Ibid. 

23 Goldziher 2, vol. 2, pp. 346-62; cf. P. 149. 

26 Guillaume, pp. 132-49. 
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This influence also accounts for the justification put forward by Robson concerning 

the invention of accounts that represent the Prophet as a miracle-maker. He says: 

“It may be that stories of this kind developed as a result of contact with 
Christians, and out of desire to show that Muhammad was not inferior 
to Jesus in the performance of miracles.” 27 

This is almost the same idea as that suggested by Goldziher, who says: 

“An unconscious tendency prevailed to draw a picture of Muhammed 
that should not be inferior to the Christian picture of Jesus.” 28 

The only difference between Robson and his predecessors is that when he deals with 
this issue, he expresses his uncertainty by qualifying his opinion, using the words: 
“may be,” while his predecessors were more confident in their decisions. 


(7) Goldziher is of the opinion that it was the ruling elite that were chiefly 
responsible for fabrication: 

“The greater part of the traditions invented for these purposes were 
probably due to official initiative and influence. It is expressly reported 
of the great general al-Muhallab, the scourge of the Kharijite dissenters 
(d. 83), that he was concerned with falsifying traditions to encourage 
his soldiers against these mutineers. Amongst high officials of the 
Umayyad dynasty there are several who are accounted as muhaddithun\ 
to name only Hafs b. al-Walid al-Hadraml (d. 128) and ‘Abd al- 

Rahman b. Klialid (d. 124). Amongst traditions which the mawla Layth 
b. Sa‘d spread on the authority of the latter there are presumably many 
which were to benefit the prevailing political tendencies, because this 
‘Abd al-Rahman was for years an important official of Umayyad 
princes. Al-NasaTs strict criticism is lenient towards him, which 
might not have been the case if al-Nasa’I had been more closely 
acquainted with the circumstances. This fact is curiously illuminated by 
an unintentional, and naive, saying of Ibn‘Awn (d. 151). This refers to 

Shahr b. Hawshab (whose date of death is uncertain; either 98 or 112); 
he was considered unreliable in his communications because he had 
accepted a government post. This view is telling evidence that 

27 “The Material ofTradition I," p. 174, MWA\, 1951. 

28 Goldziher, vol. 2, p. 346; cf. Guillaume, p. 135f. 
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tendentious traditions were smuggled in through official initiative. Later 
the real understanding for this phenomenon was lost and al-Bukharl 
declared Shalir to be worthy of credit since nothing bad was known 
about his character. People who were nearer to the conditions of the 
time could judge things differently, like Ibn ‘Awn who lived but a few 
decades after Shalir and perhaps had proof that theologians in official 
position were used - or were willing, without outward pressure, because 
of their interest in the prevailing power - to put into circulation 
tendentious traditions.” 29 


Guillaume echoes Goldziher’s opinion that so tendentious was the Umayyad regime, 

that the holding of a government post itself was cause for extreme suspicion, and 

again cites the same evidence as his forerunner: 

“Ibn ‘Aun, who died in the middle of the second century, refuses to credit 
traditions resting on the authority of Shahr b. Haushab because he had 
held office under the government. It is difficult to imagine a more telling 
accusation. A1 Bukhari a century later feels no compunction in including 
traditions in Shahr’s name in the category of ‘genuine’, presumably 
because he knew little or nothing about the circumstances of the time in 

which Shahr lived, nor the pressure that was brought to bear upon him. 

And it is to be remembered that Shalir is by no means the only 
Muhaddith whose name appears both in the canonical collections of 
tradition and in the roll of Umayyad state officials.” 30 


(8) Goldziher believes that the Umayyads endeavoured to achieve an effect at least 
outwardly corresponding to their position as rulers. Therefore, the first Umayyads 
introduced various alterations in the ceremony of the khutbah and its staging in such 

^ 4 

a way as to divest it of its ancient democratic character. He says: 

“For prestige reasons the caliph was now to give one khutba seated. That this meant 

a change of the rite of the khutba is often confirmed by the historians. But this seems 
to have aroused the disapproval of pious people faithful to the sunna and an official 

theologian had to be found in order to instruct them: Raja’ b. Haywali (d. 112), 
otherwise praised as a pious authority, who was considered a sort of adviser in 
matters of conscience in the court of several Umayyad rulers, asserted that one of the 


29 Goldziher, vol. 2, p. 52-3. 

30 Guillaume, p. 50. 

31 See Goldziher, vol. 2, p. 50. 
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old caliphs, ‘Uthman, upon whom Ihe legitimacy of the dynasty was, as is well 
known, founded, also used to stand during the first khutba but delivered the second 
seated. These circles said even of ‘All that he delivered the khutba seated. It is, 


significance 




stoutly independent attitude of the old Arab rulers no longer comprehensible, and 
that even al-Jahi? is only capable of giving a very naive explanation [citing: j Sayan, 
fol. 20a, [i, 118]: yundu biqawlihi qa'idan khutbat al-nikah; here it is related on the 

authority of al-Haytham b. ‘Adi that the khutba was never given seated]. How far 
reaching were the falsifications inspired by the Umayyads in the interests of the 


Uthman 


but even the Prophet as their examples, and that opponents of these fal: 
make Jabir b. Samura, a Companion of the Prophet, conclude his description with the 
words: ‘Me who tells you that the Prophet delivered the khutba sitting is a liar.” 32 


Guillaume, like Goldziher, discussed the example of the permissibility of sitting 
down during the khutbah and ascribed the contents of later writings on the matter to 
historical ignorance: 

“It has been recorded as a heinous offence that the Caliph Mu‘awiya sat 

down to pronounce the Khutba (solemn oration); yet this posture while 
giving public direction was common in the pre-Muhammadan era 
(jahiliyya ), and Muhammad is said in the canonical traditions to have sat 
down in the pulpit ( minbar ) while addressing the faithful. It is 
undoubtedly due to later writers’ ignorance of the practice of antiquity 
that they explain the references to ‘Uthman sitting in the minbar during 
the Khutba to betrothals ( khutbatu-l-nikah ). 33 


(9) In addition to the above Goldziher believes that theologians in official positions 

were used, or were willing, without external pressure because of their support for the 

prevailing power, to put into circulation fabricated traditions. He says: 

“People who were nearer to the conditions of the time could judge things 
differently, like Ibn ‘Awn who lived but a few decades after Shahr and 
perhaps had proof that theologians in official position were used - or 
were willing, without outward pressure, because of their interest in the 
prevailing power - to put into circulation tendentious traditions.” 34 


32 Ibid., pp. 51-2. 

33 Guillaume, p. 38. 

34 Goldziher, vol. 2, pp. 52-3. 
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And he also says: 

“Pious sayings were meant to break down the resistance of the pious and 
to disarm them.” 35 


Guillaume makes the same assertion that is found at the core of Goldziher’s 
argument, namely that the pious were responsible for fabricating hadlths out of 

political expediency: 

“These were the men who by lending themselves to the government as 
instruments in the promulgation of hadith favourable to the powers that 
be did so much to keep down the rising tide of disaffection.” 36 



35 Ibid., p. 49. 

36 Guillaume, p. 45. 


343 



PART II: Chapter 7 


SECTION 2 

JUYNBOLL AND GOLDZIHER’S THEORIES 


Like other modem Western writers on the subject of HadHh, Juynboll 37 

demonstrates that lie has been influenced considerably by his predecessors, namely 
Goldzihcr and Schacht, despite the fact that in the introduction to his book, Muslim 
Tradition, Juynboll declares that, in formulating his ideas regarding the origins of 

Hadlth, he has not exposed himself to the influences of his predecessors, and has 

done his research, as he says: “without constantly comparing my findings with those 
of either Oriental or Western scholars until after it was all over.” 38 This influence can 
be seen in his consideration of a number of matters; the following are a few 
examples: 


(l)GoIdzihcr’s broad conception of the transmission of Hadlth is as follows: 

“The Prophet’s pious followers have reverently repeated the enlightening 
sayings of the master and have endeavoured to preserve for the 
edification and instruction of the community everything that he said, both 
in public and in private, regarding the practice of the religious obligations 
prescribed by him, the conduct of life in general, and social behaviour, 
whether in relation to the past or the future. When the rapid succession of 

conquests led them to distant countries, they handed on these hadlths of 
the Prophet to those who had not heard them with their own ears, and 
after his death they added many salutary sayings which were thought to 
be in accord with his sentiments and could therefore, in their view, 
legitimately be ascribed to him, or of whose soundness they were in 

general convinced. These hadlths dealt with the religious and legal 
practices which had been developed under the Prophet and were regarded 
as setting the norm for the whole Islamic world. They formed the basic 


37 For an extensive criticism of G. H. A. JuynboII’s theories see “The Origins of Hadlth: A Critical 

Appraisal of a Western Approach to the Subject,” by JarAllah. 

38 Juynboll, p. 1. 
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material of the hadlth, which vastly increased during subsequent 
generations because of factors which will be described in the following 
chapters. 

In the absence of authentic evidence it would indeed be rash to 
attempt to express the most tentative opinion as to which parts of the 

hadlth are the oldest original material, or even as to which of them date 
back to the generations immediately following the Prophet’s death. 
Closer acquaintance with the vast stock of hadlths induces sceptical 
caution rather than optimistic trust regarding the material brought 
together in the carefully compiled collections. We are unlikely to have 

even as much confidence as Dozy regarding a large part of the hadlth, 
but will probably consider by far the greater part of it as the result of the 
religious, historical and social development of Islam during the first two 
centuries. 

The hadlth will not serve as a document for the history of the 
infancy of Islam, but rather as a reflection of the tendencies which 
appeared in the community during the maturer stages of its 
development.” 39 


Juynboll, like Goldzihcr, considers Hadlth transmission in general to be a result of 

the activity of various social and historical elements which led to what was to 

become the Hadlth literature. He says: 

“This study docs not deny that in all probability the prophet’s 
statements and/or activities may have, at least partially, been reported 
by one or more of his followers, but it may have become apparent from 
the foregoing pages that I am sceptical as to whether we will ever be 
able to prove beyond a shadow of a doubt that what we have in the way 
of ‘sound prophetic traditions’ is indeed just that what it purports to 
be.”- 10 

He adds: 

“We have seen that the need for traditions traced all the way back to 

Muhammad only began to be emphasized under ‘Umar II (reigned 99- 
ioi / 717 - 20 ) an( j t j 1Qt on |y as a consequence of this emphasis what was 
known as reports containing the personal opinions of Companions or 
Successors became ‘raised to the level’ of a prophetic saying, no doubt in 
order to lend them more prestige. It is therefore impossible to dismiss the 
assumption that any ‘prophetic’ tradition from a canonical collection may 


39 Goldzihcr, vol. 2, pp. 18-9. 
A0 Juynboll, p. 71. 
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have started life as the personal opinion of a Companion or a later 
authority...” 41 

‘The earliest stages of hadith transmission,’ as conceived by Juynboll are 
described thus: 

“During the prophet’s lifetime most of his followers can be assumed to 
have talked about him. After his death the only people who continued to 
do so in a way that may be construed as foreshadowing the standardized 

and regulated hadith transmission of, say, the last few decades of the 
first century/7°° s -7 20s , when, as was perhaps demonstrated above, the 
earliest hadiths provided with isnads came into circulation, were the 
cjussas. 

Parallel with this phenomenon we find fuqaha' and also ‘ulama’, 
the former formulating their own ideas about how life should be 
approached in the light of the new religion, the latter mainly pointing to 
formulations of this sort arrived at by others.” 42 

He goes on, 

“The activities of fuqaha’ and ’ulama’ also developed into what later 
came to be called hadith transmission.” 43 


(2) It can not be coincidence that the two mutawatir hadiths - the niyahah hadith and 
the man kadhaba hadith - that are cited by Juynboll in support of his assertion that 

tawatur itself, “... is no guarantee for the historicity of a hadith's ascription to the 

prophet,” were the same two that Goldziher points to as alleged forgeries that were 
fabricated in Iraq. 44 



41 Ibid., p. 72. 

42 Ibid., p. 74. 

43 Ibid., p. 74. 

44 For the niyahah fraduh see: Goldziher, vol. 1, p. 229 and for the man kadhaba hadith see p. 127; 
see also Juynboll, p. 96f. 
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(3) The work of the quffds. consisting of a combination of fcida’il wa malhalib and 
turhib mi targhib is considered to constitute the material preceding the transmission 

of Hculah by Juynboll: 

“The awd'il evidence collected here converges, I think, on one 

conclusion, that is that the earliest origins of standardized hadSh cannot 
be traced back earlier than, at most, to the seventies or eighties of the first 
century* What had preceded this was, as we have seen above, still 
unstructured and still unstandardized material of edifying contents 
(quffiif, tiirhS) mi-targhib) or with a political slant 

( fa(hrnii>uillui]tib ).“ 45 

Hal ill mi Ikirrn is thought to have been dealt with some time later: 

“ Hie likelihood that these qifu? will have comprised also the genre of 
Ikiliil mt’lktnvn is slight in view of the fact that legal thinking on the 
basis of individual judgement as well as precedent in Islam is a 
development of somewhat later times, as I shall try to show below.’’ 46 


Goldziher had reached very much the same conclusion before Juynboll, as is evident 
from his description of the circumstances that prevailed under the Abbasids: 

“The public recognition and stimulation of conduct corresponding to the 
sunna both in private life and in public administration and law was 
naturally accompanied by a freer development of the study of the 
traditions of the Prophet than was possible under the Umayyads. At that 
period such research was, so to speak, only in a latent state and was 
hardly in touch with everyday life. Only now was there an investigation 

on a large scale of the {kiliil mh{kirdm, the allowed and forbidden, of the 
ritual and legal ordinances. An attempt was made to produce documents 
carrying the Prophet’s signature for all the details of the relations of 
religious and social life. Previously this had not been done to such an 
extent. Considering that Malik b. Anas in the middle of the second 
century was able to produce only 600 sayings of the Prophet relating to 
legal life, it becomes evident how little was done in this direction under 
the Umayyads. It seems that the activities of the party of the pious were 
mainly concerned with the cultivation and production of moral and 
ascetic teachings as well as those sayings which stood in some relation to 
the political situation, their views about it, and their hope for a speedy 
overthrow of the existing godless circumstances. At least it appears as if 

45 Juynboll, p. 23. 

44 Ibid., p. 12. 
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sayings of this kind, more than legal traditions, were the ones to have 
penetrated to wider circles of the people.” 47 


( 4 ) Gold/.ihcr states unequivocally that few reservations were held about the 

extension of the chain of transmission of a tradition, which in reality originated from 

a Companion or Successor, hack to the Prophet himself: 

“A phenomenon particularly worthy of notice shows how light-heartedly 
moral sayings which were not his were ascribed to Prophet. It is not at all 
rare in the literature of traditions that sayings are ascribed to the Prophet 
which for a long time circulated in Islam under the authority of another 

name. So-called a (nit Mi mum] ufa, i.e. sayings traced back to 
companions or even successors, were very easily transformed into 
aluilMi mur/tVa, i.e. sayings traced back to the Prophet, by simply 
adding without much scruple n few names at random which were 
necessary to complete the chain, 'litis was also often practised in the field 
of legal traditions." 4 * 


Likewise, Juynboll holds that the IjailMi originated in the opinions and sayings of 


the early fmjuhiY and ‘utalmiV which were then raised to the level of Prophetic 



"IkiUQ mi’lkirm , if any, must have been extremely limited in scope and 
were mainly the products of individual judgement on the part of the first 
legal minds Islam produced; later these juridical opinions seem to have 

been remoulded into lkulMis going back to the prophet.” 49 
I le adds: 


”... it is more than likely that the bulk of traditions in the transmission of 
which these early fuquluV were supposedly instrumental started life as 
legal opinions of these fujaluV themselves who merely expressed their 
own personal judgement, lliese opinions or legal advices were in the 
course of time ‘raised to the level’ (in Arabic: marfu 1 ) of prophetic 
sayings, when the emphasis on the concept sunnat an-nabT had eclipsed 
suitan of Companions and Successors.” 50 

4T Gold/.ihcr, vol. 2, pp. 76-7. Sec, for Gold/ihcr’s view on the quffdf and their material, p. 151 f. 

41 Ibid., p. I4S. 

4 * Juynboll. p, 17. 

w Ibid., p. 42. 


34S 



PART II: Chapter 7 


Wc might mention in parsing that Schaclit goes further and asserts that in fact 

traditions from the Successors were the ‘starting point’, and that later these were 

projected back to the Companions then to the Prophet: 

“In the course of polemical discussion, doctrines arc frequently projected 
back to higher authorities: traditions from Successors become traditions 
from Companions, and traditions from Companions become traditions 
from the Prophet. Whenever wc find, as frequently happens, alleged 
opinions of Successors, alleged decisions of the Companions, and alleged 
traditions from the Prophet side by side, we must, as a rule and until the 
contrary is proved, consider the opinions of the Successors as the 
starting-point, and the traditions from the Companions and front the 
Prophet as secondary developments, intended to provide a higher 
authority for the doctrine in question. When the opinion of a Successor 
coincides with a tradition, it would be unwarrantable to conclude, in the 
absence of an explicit reference or some other positive indication, that he 

knew and followed it."* 1 


In summation of his stance with regards to legal maxims he 


cnv'Q 


as a role they are earlier than traditions, and they gradually take on 
the form of traditions. They date, generally speaking, from the time of the 
first primitive systematization of Muhammadan law in the first half of the 
second century A.11., but often represent a secondary stage of doctrine 

and practice.”'* 


He goes on: 

“'Hie legal maxims reflect a stage when legal doctrine was not yet 
automatically put into the form of traditions." 53 “I do not exclude the 

possibility that some legal maxims may be older than the second century 

A.II., or may even go back to the pre-lslamic period, but this cannot be 

assumed but must be positively proved in each case ...” 54 



Goldzihcr states: 


51 Sdudit, p(>. 156-7. 
}J lbtd.,p. IBS. 

” Ibid,, p. IW. 

** Ibid., p. IS9, footnote no. I. 
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"The rise of the ‘Abbasid dynasty is thus the time when the movement to 
establish the sunna as a science and as the standard of life received 
official recognition 

1 lowcvcr, the llmayyad caliph, ‘Umar b. *Abd al-‘AzIz, is ascribed with the role of 

being the first to give official recognition to the summit: 

"The rule of *Umar II, who had imbibed the spirit of the sunna in 
Medina, is but a short episode in the religious history of the dynasty to 
which lie belonged. He might be called the Hezekiah of the Umayyad 
house. He attempted to give practical effect to the quiet work of 
theologians of the first century. 'Hie catchword sunna attained official 
importance during his rule and he endeavoured to give it recognition in 
the outlying provinces of the empire."' 6 

1 Ic gives great emphasis to the pious nature of ‘Umar 11 and his zeal for the summit, 
referring to: 

•"Umar, who was always zealous to establish the sunna in all matters 
...” 57 and ‘“Umar II who w;ts imbued with pious Medinian ideas and who 
inaugurated the real era of religion which later flourished under the 

sponsorship of the ‘Abbasids ...“ 5I 


Juynboll also grants the same status to ‘Umar b. ‘Abd nl-‘Aziz as that given by 
Goldzihcr, describing him as: 

••'Hie first man to apply himself to the concept sunncit on-nabimorc than 
to sunaivs ascribed to other persons or localities ...” 59 

And rofering to: 

••'Hie sunna of the prophet, a concept emphasized for the first time by 
‘Umar b. *Alxl al-'Aziz rather than by the prophet himself or his 
immediate followers ...' M 

and also saying: 


5J GoId*ihcr, sol. 2, p. 75. 
w Ibid., p. 43. 

” Ibid., p. 29. 

*' Ibid., p. 39. 

’■* Juynboll, p. 34. 
m Ibid., p. 26. 
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“As mentioned above, ‘Umar II, more than any ruler before him, was 
determined on granting the sunna of the prophet a position as guiding 
principle in importance only second to the Qur’an.” 61 


(6) Goldzihcr’s idea that criticism ofthemr.i/ is applied to the isnad but not to the 


main and his view on the chronology of the criticism is adopted more or less without 


alteration by Juynl>o!l. Gold/ihcr states that: 


“Less attention is paid to the contents of the tradition itself than to the 
authorities in the tsnsLt. Belief in the authenticity of a hadith stands or 
falls with their reliability;” 61 and, “traditions are only investigated in 
respect of their outward form and judgement of the value of the contents 
depends on the judgement of the correctness of the isnad .” 63 Also, 
“Nolnniy is allowed to say: ‘because the main contains a logical or 
historical absurdity I doubt the correctness of the isnad.'" M 


And regarding the chronology of the criticism of the isnad, he says: 


“It seems to have been in the time of Ibn ‘Awn (d. 151), Sltu'ba (d. 160), 
* Abd Allah b. Mubarak (d. 181) and others of their contemporaries that 
criticism of the authorities begins." 65 


Joynboll, addressing this issue, states: 

“Scrutiny of informants gave way to the creation of the institution of the 
isndl probably at the earliest in the late seventies of the first century (the 
late 690s). The isndl, if found ‘sound’, was thought to guarantee the 
authenticity of the main it supported. This scrutiny of isnads resulted in 
an increasingly sophisticated criticism which developed in the course of 
time into a separate science, whose birth can be dated to at least half a 

century after the birth of the isndl. 

But (sidalt criticism, mainly confined to isnad criticism, came too 
late to become an adequate tool for sifting the material that could 
genuinely be ascribed to the oldest authority of its isndi from that which 
could not thus lie useribed. And apart from its having come too late to the 
rescue of the developing Isaiah literature, it suffered from two serious, 
interrelated shortcomings both pointing to its naYvete: 

(I) isndi... 

“Ibid., p. 35. 
i: Gold/dtcr, \ol. 2. p. 134. 

“ tbid., p. 140, 
w lbld.,p. 141. 
u Ibid., p. 135. 
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(2) the ncar-abscncc of the application of suitable criteria 
maim /***' 


for probing 


(7) Prior to the commencement of ptlab al-'ilm, Hadtth developed in each 

administrative center independent of the others, according to Juynboll, then later 

their geographically specific character disappeared. 1 le states: 

“It is hoped to demonstrate that during the last two or three decades of 
the first century of the llijra'thc 7°°*-7 :Pl A.D. the interest for hadfth 
slowly increased in the separate administrative centres of the Islamic 
empire. 

It is on purpose that these centres are referred to as ‘separate’. One 
overall characteristic of (kid Bit evolution in its earliest stages deserves to 
be emphasized before anything else. In the beginning there was little or 
no contact IxMwccn the centres especially if they were far apart. In other 

words, in each centre there circulated different (minks ,” 67 
I le continues: 


*♦ 


of hid fills 


centres occurred, at least during the first century, largely on a local scale. 
Until the middle of the first half of the second century (about 740) the 
centres were characterized by - among various other individual features - 
an overall regionalism which, only with the onset of tnlab al-'ilm 
journeys, gradually disappeared."'"' 


Gold/jhcr also asserts that (hilith developed independently in various places, and 

pinpoints the commencement of fu/ab al-'ilm while proposing that the local aspect of 

early (Ltdah was eroded by this phenomenon: 

“In the beginning of its development thehadithhadlocalcharacter.lt 
had its origin in Medina and from there was carried to all provinces of 
Islam. On the other hand there is a large part of it which developed 
independently in the provinces. 'Hie pious in all lands circulated sayings 
of the Prophet, partly such us were current as prophetic teachings at the 
cradle of the surma and partly such as only developed in tire provinces in 
support for some doctrine which grew up in particular circles there. The 

** Ju>nboll, p. 73. 

‘ 7 Ibid., p. VI 

*•* Ibid., pp 
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Muslim critics themselves point out the local character of many hadith. If 
theologians of a particular province wished to fill the gaps in the tradition 
of their home, they had no other recourse but travel to gain the 

opportunity of becoming personally acquainted with the hadiths of other 

* . 

provinces. 

11c also says: 

"These journeys also yielded important results for the practical 
development of the l.iadilh in Islam. Because of the ever increasing 

amount of journeys for the fntab, theologians succeeded in inserting the 
particular provincial traditions into the general, more and more uniform, 

framework of the l.tadith.*"' 3 


With regards to the commencement of fntab al-‘Um, Goldzihcr cites a story 

from a 'zealous man named Mahljul, who died in 112, regarding his extensive 

travels in several countries in search of an authentic statement on the naJJ of the 
distribution of war booty. 11c then concludes that, "These are the beginnings of 
the travels JT ialah ol-’iltit „.." n lie thus indicates that these journeys 

commenced towards the end of the l“ Century AH, as is argued by Juynboll. 
Further, lie considers this story to, "... give some idea of the extent of such 
journeys of enquiry during the first century." 72 

(8) Goldzihcr identifies the phenomenon of the fabrication of Hadith by various 

parties licit adopted the guise of Companions in later ages. Me says: 

"Vet another sort of imposter must be mentioned in this context. This 
will show that Joseph Ualsamo had predecessors some centuries before 
him in Asia. We arc referring to the mu \inimar5i, the long-lived ones. 

They l>e!ong to the chapter of the inner history of the hadith, for the 


** Cotd/ihef, Sul. 2. p. 164, 
Ibid., p. 166. 

51 Ibid., p. 42. 

Ti tb^J. 


353 



PART II: Chapter 7 


adventurers called mu'aimutrpi recited traditions from direct contact 

with the Prophet, In this they had an easier task than other inventors of 

haJilhs, who also liad to invent an mi.1/which brought their saying into 
contact with the Prophet. The ‘long-lived ones’ pretended to be 
•companions of the Prophet* and therefore had no need to devise 
connecting chains between their information and Muhammed’s 
communication. Thus they escaped fault-finding criticism if they were 
fortunate in obtaining credence for their claim of having had personal 
contact with the Prophet. We shall see that they often succeeded in 
finding gullible audiences for their swindle.” 7 * 


Juynboll. in turn, asserts that the majority of transmitters, dying at such advanced 

ago, practiced the same deception, only, this time, with regard to most of the 

Successors: 


“The vast majority of transmitters, dying at such advanced ages, may 
liavc pretended to be much older tlian they were in reality in order to 
establish at least the probability that they could have met certain masters. 
In so doing, they were able to claim the coveted status of Successor 

rather than that of Successor of a Successor. 

It is my conviction that by means of this age trick a large number of 
Successors under the tmditionists undeservedly enjoyed the privileges 
dial went with this status.”'* 





JifytiboM 2. 170. 
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CONCLUSION 


*I1ic preceding study, based upon on analysis and detailed study of the 
evidence, has shown that among that which Goldzihcr cites as testimony and which 
h the subject of this research, there is not a single piece of evidence to support his 


hypotheses of: 


1. The involvement of the Companions of the Prophet in fabricating Hadnh 
and attributing them to him. 

2. The existence of disputes between the Umayyads and the pious scholars. 

3. The involvement of the Umayyads in the falsification of Hadnh, or in the 

exploitation of certain pious scholars in order to justify what they sought to 
do, including the opposing of certain other pious scholars. 

4. 'Ihe involvement of Umayyad sponsored theologians or leaders in the 

fabricating o i'Hidth to the benefit of the Umayyads or their governments. 

5. 'lire involvement of pious scholars in the fabrication of Hadnh in general 
and against the Umayyads in particular. 


Hence, all of the people who arc the subject of Goldziher’s accusations are in fact 


innocent of those accusations. 


Tliis study also shows that no clear turd succinct expression exists concerning 
the Umayyad era drat demonstrates that a certain scholar or governor indeed 
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fabricated a hadiih. It shows that no clear statement from a pious scholar exists to 
the effect that the Umayyads fabricated a had ith . 1 We also do not find a single 

statement from an Umayyad ruler accusing a pious scholar of fabricating a hadlth. 

What we have from Goldziher are insubstantial conclusions drawn from a number of 
texts which are used by him in support of his hypotheses. Goldziher uses an 
authoritative tone and a self-consistent but largely erroneous interpretation of 
selected material to lend credence to his sweeping claims and theories. 

It is strange that Goldziher only accused a limited number of pious scholars 
of the fabrication of Hadiih, and neglected to discuss the position of tens of other 

famous pious scholars, some of whom worked under Umayyad rule. We find for 
instance that al-Ya‘qubI, one of the most important of Goldziher’s sources, at the end 

of his discussion of each Umayyad ruler, provides us with the names of the most 
famous scholars of his time, a source which Goldziher could readily have drawn 
upon. 


Indeed, if we were to suppose that there did exist a ruler or pious scholar who 

was embroiled in the fabrication of a hadiih or ahadith, then according to the 

academic methodology this could not be considered as a valid basis on which to 
draw conclusions regarding society at that time. 


1 If any of them had been able to fabricate hadiih, the ‘Abbasid caliph would have done so in the 
matter of the creation of the Qur’an and he would not have been forced into despotism while he had 
an army of scholars and judges, and the theologians and the ranks of the Mu‘tazila. Al-A‘zaml says, 
“As an example, I cite the case of Ibn Hanbal and his clash with the dogma and creeds of the Caliph 
and Mu'tazilah sect. He asked the Caliph to bring forward a single hadlth of the Prophet that 
supported the official view. But the Caliph with all his power and an army of learned scholars was 
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In our opinion, and as proven in our study, Goldziher provides us with 
nothing but erroneous opinions and conclusions. He strives to employ and emphasise 
certain actions of the Umayyads - which were not approved of by certain scholars - 
and the opinions and actions of certain scholars towards certain issues, the most 
important of which was the issue of the inheritance of the caliphate, to support his 

theory concerning the fabrication of Hadith in the Ummayad era. So intent is he on 

proving this theory that he tries to bring forth any evidence he can, even if 
apocryphal. It is not impossible that his supposition of enmity between the 
Umayyads and the pious scholars is a reflection of his cultural heritage with regards 
to the state of the Jewish rabbis under the rule of the Romans. His depiction of what 
happened to the pious he himself likens to the situation of the rabbis when he says, 
“During the time when religious people were pushed into background by the rulers, 
they, like the Jewish rabbis under Roman rule, occupied themselves with research 
into the law, which had no validity for the real circumstances of life but represented 

for themselves the law of their ideal society.” 2 

Our study also shows clearly that Goldziher did not delve very deeply into the 
study of Umayyad rule and the biographies of those rulers and their subordinates and 

the religious personalities which he charges with fabrication of Hadith. The section 

that deals with these topics not only proves the points of weakness and defects in his 
theory and that the texts which he quotes do not accord with his conclusions, but 

unable to produce one. The fact that it was impossible to fabricate a hadith on the authority of the 
Prophet that could go unnoticed by the scholars speakars for itself.” See A'zamI 2, p. 2. 

2 Goldziher, vol. 2, pp. 41-2. 
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more seriously than this, it proves that his method of research is not academically 
sound. This is clear from the following points: 

1. Regarding some of Goldziher’s references: 

Each subject has its own body of authoritative, original sources that should be 
consulted when dealing with it and various related matters. To ignore this fact would 
be to fly in the face of academic principles. Nevertheless, it seems to be the practice 

of some writers on Hadlth or indeed in other fields to consult various irrelevant 

works and those compiled by tendentious or even anonymous authors. As can be 
seen from the following, Goldziher was one of these: 

(i) His neglect of the Qur’an: 

Goldziher does not display any awareness of the role of the Qur’an in 

explaining the importance of the Sunnah and of acting in accordance with it on an 
individual and governmental level. Nor does he turn his mind to the relationship of 
the Qur’an with the Sunnah, and the need of the Qur’anic texts for the elucidation of 

the Sunnah from the very first moment that they appeared. While he asserts that the 
greater portion of the prophetic Hadlth are nothing but a result of the religious, 

historical and social development of Islam, we find that the nature of the Qur’anic 
texts is such that they require further discourse and examples by way of illustration 
in order to explain them from their first appearance which led to the existence of a 

tremendous number of prophetic traditions. 3 The fact that Goldziher neglects to refer 

3 See above, Section 1 of Chapter 1. We have indicated in Section 8 of Chapter 2,‘The Prophet’s 
teaching of the Sunnah to his Companions,’ that there is not a single statement to indicate that the 
Prophet abandoned, even once, the Friday sermon, whether he was at Madlnah or on a journey-the 
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to the texts of the Qur’an leads him to grave error. For example, when he brings 
proof for his theory concerning the development of the Hadith, specifically that there 
existed amongst later Muslims, opposition to ascribing the word hadith to the 
Qur’an, we find that the Qur’an describes itself as hadith in a number of places using 
this word. 4 When Goldziher asserts that ‘Abd al-Malik Ibn Marwan wanted to 

transfer the hajj from Makkah to the Qubbat al-Sakhrah in Jerusalem, he does not 
seem to be aware of the Qur’an’s detailed description of the places outside Makkah 
where the hajj is to be conducted. 5 

(ii) His neglect of the books of Hadith'. 

Despite mentioning some source books on Hadith in the preface of his book, 

Goldziher does not turn to them except when he wishes to support his own point of 
view, and remains blind to the hundreds of pieces of evidence which conflict with his 
opinions. These include those which evince the role and activities of the Prophet in 
preserving the Sunnah and publishing it on a wide scale so that it would be 

practically implemented amongst those who lived at his time, 6 and amongst those 
who continued to live until the last third of the first century of the hijrah, and who 


Friday sermons that he delivered in Madlnah after his arrival, number about five hundred and ten. 
Even if he only spoke for, say, five minutes, then the possible hadShs based on these words alone 
could well run into thousands. 

4 See above, pp. 190-91. 

5 See above, pp. 284-5. 

6 Al-A‘zaml noticed this as well; he says: “The first drawback in the setting of this picture is the 
complete omission of any reference which could shed some light on educational activities in early 
days.” A'zami, p. 11. 
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naturally passed the sayings and actions of the Prophet on to their sons - some of 
whom continued to live under ‘Abbasid rule. 7 

(iii) His reliance on books whose authors are known for their anti-Umayyad 
tendencies: 

We should take into account that in fact most of the narrations about the 
Umayyads were written during the ‘Abbasid era, where ill-opinion of the 

Ummayyads was not uncommon. Therefore, it is the duty of a historian to be 
cautious when he writes on the Umayyads, as the entire literature available on the 
subject is the product of a period where anti-Umayyad sentiment ran high. Goldziher, 
when dealing with the Umayyads and Hadiih has recourse to the unreliable works of 

Abu al-Faraj al-IsfahanT, al-Mas‘udi and al-Ya‘qubI, who are considered, by Muslim 
scholars, to be tendentious, ShI‘T authors, and as such can not be accepted as 

authoritative on matters related to the Umayyads. When writing about the Umayyad 
age or the first century of the hijrah, he should have been aware that academic 
methodology does not permit the use of these sources, let alone reliance upon them, 
except with great reservation because of the struggle that was taking place between 
the Shi‘ites and the Umayyads. Alfred Von Kremer, for instance, says, “We should 
not forget, indeed, that the historians whose works have come down to us lived at the 


7 We may note also, his neglect of the books of Hadiih terminology: 

Sezgin indicates that, “Goldziher fails to benefit from the books of Hadiih terminology 
known to him; parts of these were still preserved in manuscript form at that time.” Sezgin, vol. 1, p. 
119. This result in the disappearance of a number of facts with respect to that the writing down of 
Hadiih continued throughout the second half of the first century AH and the first half of the second 
century. 
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time of the Abbasid, when it would have been dangerous to say anything good or 
honourable of the Omayyad dynasty.” 8 


Among the sources which Goldziher relies upon in his accusation of a 
subordinate of the Umayyads of hadith fabrication is the book al-Kamil fi al-lughah 

by al-Mubarrad, which is primarily a book on linguistics. However, its author tended 
towards the ideas of the Kharijites, and it would have been better to preserve caution 

when relying on this source because of the intensity of the dispute between the 
Kharijites and the Umayyads which more than once resulted in war. 


(iv) His reliance upon a source of unknown authorship: 

He relies continuously upon the contents of Kitab al-‘Uyun wa al-hada’iqfl 

akhbar al-haqa’iq which is of unknown authorship. Academic research should not 

be based upon sources of unknown identity, and in any case it does not take long for 
the reader to realise that its author is very biased against the Umayyads. It is as if he 
had decided to amplify their vices and obliterate their virtues as far as possible. 
Additionally, this source is not mentioned, and as such can be taken to be of little 
worth, by Muslim scholars who specialise in history. 9 


(v) His reliance upon literary sources: 


8 Orient, p. 163. 

9 We may also note, his reliance upon a source with no connection to the Umayyad age: 

A'zamI states that, “J. Schacht says, ‘Goldziher has pointed out that those traditions that were 
current in the Ummayyad period, were hardly concerned with law but rather with ethics, asceticism, 
eschatology, and politics’ [citing: J. Schacht, A Revaluation of Islamic Traditions, J.R.A.S., 1949, P. 
148]. This assumption, which was put forward by Goldziher and is accepted by Schacht and other 
scholars, is based on a misconception of the literary history of the Umayyad period, and perhaps the 
latter conception of Goldziher is based on the copy of Kitab al-Zuhd [Book of Asceticism] by Asad b. 
Musa, which is mentioned by him, but which does not belong to the period referred to. Asad b. Musa 
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Among the most important of this class of books that is relied upon by 
Goldziher, though having no connection with the disciplines of history or Hadith, is 

Kitab al-Aghanl which is a literary book of the first order and more specifically one 

which is associated with the singing of songs. Its author never claimed to have 
compiled it as an accurate historical narrative. Customarily, in literary sourcebooks 
the author seeks a strong literary style and pleasing mode of expression, possibly at 
the expense of other things, including factual accuracy. Whoever relies on a book 
such as this will definitely produce distorted ideas. For this reason, the scholars of 
Islam who specialised in history do not consider it to be a historical source, nor do 
they cite it due to their knowledge that it is a book of literature or adab in which the 
author does not identify the texts which he draws upon. Ibn Hajar himself mentioned 
a number of scholarly opinions on this source which lead the majority of researchers 
to deal with this source with restraint and caution. 10 

This reliance on tenuous sources began to disappear gradually from the works 
of later western writers, as is evidenced by Robson’s writings on Hadith which show, 

to a great extent, a dependence on the original sources - a fact that gives his works 
more credibility. 11 


was bom in the early Abbasid period in 132 A.H. and died in 212 A.H.[citing: Tahdhib, vol. 1, p. 
260]” A‘zaml, pp. 8-9. 

10 Lisin , vol. 4, p. 221, no. 584. 

11 “(1) In his two articles devoted to an investigation of the material of Hadith, he restricts himself to 

hadlths recorded in the six recognised books of Hadith, and justifies this by pointing out that “they are 
the works which are most generally recognised and they provide a representative body of material”. It 
is also the case when he considers various reports pertaining to Jesus. 

(2) Dealing with hadiths related to the Prophet, he examines only those ones recorded by al- 
Bukhari, who is, as Robson remarks, “generally considered the most reliable of all”. 
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2. His conclusions are not arrived at by competent academic research: 12 

(i) Though Goldziher points to the opposition of Muslims to the attribution of the 
word ‘hadlth' to the Qur’an, we find many transmitters of Had ah relating a number 

of traditions in which the Qur’an is described as t hadah \ 13 Similarly, we find that 
the Qur’an describes itself in a number of verses with this very word. 14 

(ii) Goldziher describes the arrogance of the Umayyad rulers, evidenced by their 
alleged repugnance at the idea of standing before the people during the Jumu 'ah 


(3) Considering recurrent forms in which hadlths are presented, he confines himself to Wall 
al-DIn’s Mishkat al-Masabih, which provides a representative body of hadiths from the works of al- 
Bukharl, Muslim and others. 

(4) As for dealing with the Principles of yadlth, Robson usually consults recognised, original 
sources on the subject; his most common references are the following: al-Jarh wa al-ta‘dil of Ibn Abi 
Hatim, Ma'rifat 'tilum al-hadnh and al-Madkhal ila kitab al-iklil of al-Hakim, al-Kifayah of al- 
Khatlb al-Baghdadl and 'Ulum al-hadnh of Ibn al-Salah. For example, in discussing the different 

methods of receiving hadlths, he gives a brief account of Ibn al-Salah’s presentation of the issue, and 
in dealing with the different words which were used to report them, he represents the opinion of al- 
Hakim, al-Khatib and Ibn al-Salah. To deal with the categories of transmitters whose transmissions 
may be accepted, and of those who are of a lower authority, he relies upon Ibn Abi Hatim’s 
classification in his al-Jarh wa al-ta'dil, then he quotes Ibn al-Salah for other information on the 
subject. Elucidating the difference between the Qur’an and divine hadlths, he depends on al-AhadSh 
al-Qudsiyyah of ‘AIT al-Qarl, al-Ithafat al-Saniyyah of al-Madanl and al-TahanawI’s Dictionary of 
technical terms. 

(5) A quick comparison between Robson’s article on Hadlth in the new edition of the 
Encyclopaedia of Islam, and that of W. Juynboll under the same heading in the first edition of the 
encyclopaedia, shows how the work of the former differs in terms of objectivity and references to a 
great extent - an example that suffices to indicate Robson’s dependence, as opposed to the latter, on 
the original sources. 

Moreover, Robson occasionally includes a full translation of the original source, in order to 
clarify the matter in question; in one of his articles, he gives a full translation of a section, which 
pertains to the following of the Sunnah of the Prophet, of Jaw shir al-Qur’m by al-Ghazall, in order to 
demonstrate his insistence on the following of the Prophet in the most minute details.” See 
Beyanouni, pp. 283-5. 

12 Sezgin also alludes to this when he says: “When a person discusses his research in detail and deals 
with it in a highly critical manner, he feels that he has not delved deeply into the issue.” See Sezgin, 
vol. 1, part 1, p. 120. 

13 See above, pp. 188-9. 

14 See above, pp. 190-91. 
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speech. 15 However, it has become clear to us after careful study that they did not 
resort to sitting down except when there was an excuse. 16 

(iii) When Goldziher points to the hatred that the Umayyad caliph Yazld b. ‘Abd al- 

Malik allegedly had for Hasan al-Basri, and his desire to kill him because his 
pietistical opposition to him was repellent and inconvenient to him. However, it 
appears upon investigation that the Yazld that is dealt with in the text that Goldziher 

quotes is none other than Yazld b. al-Muhallab, and not the Umayyad caliph. It 

appears also that the stance that Hasan al-Basrl took towards that event was in the 
interest of the consolidation of Umayyad rule. 


(iv) Goldziher accuses al-Zuhrl of fabricating the hadith about visiting the three 
mosques in order to realise the desire of ‘Abd al-Malik b. Marwan for the transfer of 
the hajj from Makkah to Jerusalem. However, after an analysis and examination of 

the texts, we find that it is impossible to ascribe this charge to al-Zuhrl. 17 Likewise, 

this study shows that al-Zuhrl was not the only transmitter of this hadith in his time. 
In fact, it was related by more than twenty of his contemporaries. 18 


(v) When he accuses Raja’ b. Haywah of fabricating a hadith to the effect that 

“Uthman was of the habit of delivering the first khutbah standing and the second 
sitting,’ as a justification of the desire of the Umayyad rulers not to stand, a 


15 He says, “... standing in front of the community was apparently not to the taste of proud Umayyad 
princes” See vol. 2, p. 49. And further, “But their aristocratic arrogance - if the mind of those proud 
Qurayshites is pictured - seems to have revolted at the idea of standing like hired preachers before 
their subjects” See vol. 2, p. 50. 

16 See above, p. 307-8. 

17 See above, Section 3 of Chapter 5. 
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comparison of the text which Goldziher quotes with other relevant texts demonstrates 
that this was one of the sayings of the caliph ‘ Abd al-Malik b. Marwan, and was not 

in fact said by Raja’. 

4 

(vi) While Goldziher is of the opinion that the pious fabricated the hadlth ‘There 
will come emirs after me who will kill (yumltuna) the salat' in an attack against the 

Umayyad rulers, we find this hadlth to have been propagated to a greater extent 
during the ‘Abbasid era. If we are to accept Goldziher’s theory, that the ‘Abbasid era 
favoured the Sunnah and the pious, this hadlth should have dwindled to obscurity. 19 

3. Generalising by taking a single or uncommon incident and enlarging it to 
cover the whole century as well as the entire Umayyad dynasty: 

Goldziher cites three events in order to prove the dissatisfaction of the pious 
with the chaotic conditions under the Umayyad regime, their revulsion towards 
despotic rule and their challenge to it with a kind of negative resistance in which they 
demonstrated their aversion in an open manner. These events however, took place 
within a single city of the Umayyad empire, and only traverse a period of about five 
years and approximately the rule of one caliph. Goldziher capitalises on the events 
which took place in this city - despite the fact that they do not in reality uphold his 

conclusions - to support an allegation that this pious dissatisfaction was to be found 
throughout the Umayyad empire, which stretched geographically from the western 



18 See above, pp. 288-9. 

19 See above, pp. 224-9. 
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borders of China to the south of France, and existed for a period of almost 100 

20 

years. 


He also believes, despite the fact that on examination they do not support his 
viewpoint, that two examples of the Umayyad government’s enmity towards the 
pious is sufficient grounds for generalising about the empire as a whole. 21 

As A‘zaml says: “If one were to utilize the technique of Goldziher’s research 

and his method of generalization, one might draw the following picture of 20th- 
century Europe: 

1. Western Society is so corrupt that it uses holy churches for unholy 
purposes. 22 

2. People are so demoralised that they force 8 to 10 year old girls to earn their 
living as whores. 23 

3. There is no security, society being infested with gangsters and racketeers, 
and people live in constant danger to life and property. 24 

4. They are so cruel that they practice infanticide. 25 

The obvious absurdity of these conclusions is sufficient to demonstrate the 
invalidity of Goldziher’s technique of research and his method of generalization. 


20 See above, Section 3 of Chapter 4. 

21 See above, p. 217. 

22 Drugs were passed at the meeting of church youth club. Daily Mirror, Apr. 17, 1967. 

23 A man used two sisters of 8 and 10 for the purpose of procuration. The Times, Apr. 22, 1967. 

24 Criminals in England steal £500,000 weekly, Daily Telegraph, May 2, 1967. 

23 A City leads in legal abortions. The Sunday Times, page 3,5th Feb. 1967. 
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Even if we were to accept his generalization, it would be almost impossible to 
follow him to his extreme conclusions, because the references provided by him do 

not justify his assumptions.” 26 


4. Quoting a text and dispensing with the part that conflicts with his view: 

Goldziher takes great pains to explain the first phrases of al-Tabari’s 

narration in order to prove that official encouragement on the part of the Umayyads 
for the invention, dissemination and suppression of traditions had begun at an early 
stage. This narration takes up nearly three pages that illustrate the real meaning of the 
initial expressions that appear in the narration and have nothing to do with the 

fabrication, propagation, and suppression of hadiths. Goldziher however, dispenses 
with the parts of the narration which contradict his point of view. 27 

In order to prove the Umayyads’ hatred of and aversion to pious scholars, he 
quotes an account of the threat made by al-Hajjaj b. Yusuf against Anas b. Malik, 
and ignores the rest of the narrative which tells of the caliph ‘Abd al-Malik b. 
Marwan’s censure and warning of al-Hajjaj; the subsequent apology that was given 

to Anas from the caliph and al-Hajjaj; and the respect that al-Hajjaj paid to Anas b. 

Malik until his death. 28 


26 A'zarn!, pp. 11-2. H. Motzki also indicates that this is a recognised weakness in the work of 
Goldziher and Schacht, stating, “The source-analytical works of Heribert Horst, “Zur Uberlieferung 
im Korankommentar at-Tabarls,” Zeitschrift der Deutschen Morgenlandischen Gesellschaft 103 
(1953): 290-307; Georg Stauth, Die Oberlieferung des Korankommenlars Mugahid b. Gabrs 
(GicBen, 1969); Fuad Sezgin, Buhdri'nin kaynaklart hakkinda ara ?tirmarlar( Istanbul, 1956); and 
others suggest that Goldziher and especially Schacht, viewed the isnad too skeptically and that they 
generalized too quickly from single observations.” 

27 See above, Section 2 of Chapter 3. 

28 See above, Section 4 of Chapter 4. 
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5. The reliance upon posthumous opinions: 

It can be seen that Goldziher has based certain of his conclusions upon the 
posthumous opinions of certain scholars regarding people who lived some time 
before them. He should have been alert to the distance in time between these 
opinions and the people about whom they are intended, for example, al-Mubarrad’s 

opinion about al-Muhallab b. Abl Sufrah, or the opinion of Abu Dawud al-Masahifl 
about Shahr b. Hawshab. The first’s ruling about al-Muhallab came about 200 years 
after his death, 29 and the second’s ruling about Shahr came about 138 years after his 

death. 30 

6. Citation of the apocryphal: 

The narration of al-Ya‘qubI which contains the report that the Umayyad 

caliph ‘Abd al-Malik b. Marwan wanted to change the hajj from Makkah to Qubbat 

al-Sakhrah in Jerusalem and make the people circumambulate the rock instead of the 
Ka‘bah, is considered to be an apocryphal narration from Islamic history and is not 
mentioned by any chronicler. Goldziher however, does not hesitate to cite it. 31 

Similarly, what was said about Shahr b. Hawshab - namely that he was discredited 
as a narrator of tradition because he held a government post - is also considered 
apocryphal and is not spoken of by any of the scholars. 32 The narration which 

Goldziher cites from Kitab al-Uyun wa al-hada’iq that states that Raja’ b. Haywah 

29 See above, p. 314. 

30 Sec above, p. 327. 
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narrated hadSh for the Umayyads in order to justify their sitting during the khufbah 
is also considered apocryphal because of the literary corruption which is present in 
it, 33 and the fact that not one of the chroniclers mentions it. 

7. Extreme interpretation of texts: 

While al-Mubarrad said, “Al-Muhallab [b. Abl Sufrah] may have fabricated 
hadlth in order to strengthen the Muslim’s case and weaken the Kharijites case,” we 

find that Goldziher goes to an extreme in his understanding of this expression and 
says of al-Muhallab: “It is expressly reported of the great general al-Muhallab, the 
scourge of the Kharijite dissenters (d. 83), that he was concerned with falsifying 

traditions to encourage his soldiers against these mutineers.” 34 

He points to the fact that ‘Abd al-Rahman b. Khalid was for years an 

important official of Umayyad princes, and from this we are evidently to take that he 
was an figure of some importance for the Ummayads. However, we find that the 
complete period for which he occupied this position was two years, seven months 
and five days and that he was ousted for incompetence. 35 

When Mu‘awiyah ordered his governor al-Mughlrah not to listen to the 
companions of ‘All, and to listen to and reconcile the companions of ‘Uthman, we 
find that Goldziher interprets the text with an extremity that results in distortion of its 


31 See above, pp. 281-2. 

32 See above, p. 327. 

33 See above, pp. 297-302. 

34 See above, pp. 314-5. 

35 See above, pp. 320-21 
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meaning. He takes it to mean that they refused to listen to the hadiihs of the 

companions of ‘All, and accepted the hadiihs of the party of ‘Uthman. In fact, the 
whole issue consists of no more than a series of disparaging remarks which do not 
substantiate the degree of invention or suppression of Prophetic hadiihs that 

Goldziher alleges. 36 

When Yahya b. al-Hakam asks ‘Abd Allah b. Ja‘far: “Have you come from 
khibthah (filth)?” 37 meaning by this the city of the Prophet, we find that Goldziher 

takes this solitary report of the description of Madlnah in this way, and exaggerates it 

so that it becomes part of Umayyad terminology to call the city by this name: “The 
Umayyads called the Prophet’s city al-khabitha, the dirty one [citing: al-Tqd, II, p. 

140, 8 from the bottom].” 38 This in addition to the fact that this is primarily a literary 

39 

statement. 


36 See above, Section 2 of Chapter 3. 

37 Al- 'lqd> vol. 1, pp. 313-4: 

,»i :JJ \aj' ;Jii M 4 cl** c .j a 3 a Uli & 4L> ^ ilJLit 

'“.CjJte* 5 j*H\ J j uoii J WaL^I jl 23 j iJ. 1^-4 it Jj-.j tit OUw* : 

38 Goldziher, vol. 2, p. 46. 

39 We may add one further example: Yasin Dutton also noticed Goldziher’s exaggeration. He said, “In 
this connection we may note that Goldziher’s criticism that Malik “cares little about the rijaT' since he 

“takes over and passes on unhesitatingly hadiihs told by the erotic singer ‘Urwa ibn Udhayna” (see 
Muslim Studies II: 135), is highly questionable. Firstly, that Maik “cares little about the rijaT ’ runs 
counter to everything we know about Malik’s strict standards of criticism of his authorities, which are 
readily apparent in the same source that Goldziher uses (see Tahdhib X: 5 ff), and we must therefore 
doubt very much whether Malik took over and passed on any hadith “unhesitatingly.” Secondly, he 
relates only one hadith from Ibn Udhayna in the Muwatta ' (see Muw. I: 314; Zur. II: 333), and not 
“hadiihs”. Thirdly, to describe Ibn Udhayna as an “erotic singer” is misleading, to say the least. The 
passage in Kitab al-Aghani to which Goldziher refers actually describes him as “one of the most 
respected love-poets of Madina, counted as a faqih and a muhaddith ( sha'ir ghazal muqaddam min 
shu‘ara’ ahl al-Madina wa-huwa ma ' dudfil-fuqaha' wa-l-muhaddithm)” and mentions also that his 

grandfather transmitted from ‘All (see al-Aghani XXI: 162-3), to which al-Zurqanl adds that he was a 
man of good character ( khayyir ) and trustworthy ([thiqa ) (see Zur. II: 333). It is hardly blameworthy 

therefore that Malik should transmit one hadith from a man who was considered to be both ?l faqih 
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8. Resorting to conjecture in the assessment of various issues: 

At times, Goldziher resorts to employing conjecture in making judgements 
where the issues he is discussing are of such importance that this is not acceptable. 
He begins by establishing his certainty of the role of the Umayyads and their 

followers in fabrication of Hadith when he says: “A number of facts are available to 

show that the impetus to these inventions and falsifications often came from the 

highest government circles ... ” 40 Subsequently, however, he dithers between doubt 

and certainty in his expressions. For example: 

“We are unlikely to have even as much confidence as Dozy regarding a large 
part of the hadith, but will probably consider by far the greater part of it as the 
result of the religious, historical and social development of Islam during the first 

two centuries.” 41 

“The greater part of the traditions invented for these purposes [for political 
and dynastic interests] were probably due to official initiative and influence.” 42 

“Amongst traditions which the mawla Layth b. Sa‘d spread on the authority 
of the latter there are presumably many which were to benefit the prevailing 
political tendencies, because this ‘Abd al-Rahman was for years an important official 

of Umayyad princes.” 43 

and a muhaddith and a respected member of the cultural community of his time.” (personal 

communication) 

40 Goldziher, vol. 2, pp. 43-4. 

41 Ibid., p. 19. 

42 Ibid., p. 52. 

43 Ibid., pp. 45-6. 
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“In general, all traditions dealing with the question of whether Syria or 
Medina had preference and answering it in favour of Syria are probably due to 

Umayyad influence.” 44 

“People who were nearer to the conditions of the time could judge things 
differently, like Ibn ‘Awn who lived but a few decades after Shahr and perhaps had 
proof that theologians in official position were used - or were willing , without 
outward pressure, because of their interest in the prevailing power - to put into 
circulation tendentious traditions.” 45 

Finally, after his extensive argument, Goldziher is left in the awkward 
situation of being unable to provide more than a small handful of allegedly fabricated 
hadith, while if fabrication had been taking place with the ferocity that he alleges, 

there should have been a burgeoning body of examples from the period in question. 
He presents the following explanation: “The fact that, amongst the hadlths that have 

been handed on to us, in spite of their being of a preponderantly tendentious 
character, the Umawad ones are not well represented is no proof that they did 
not exist in a much greater number than they are found in our various 

collections. ” 46 

This is an inherently weak statement, for if the fact that they are not found in 
the various collections is no proof that they did not exist previously, which by no 
means follows, where is the proof that they did exist? 

44 Ibid., pp. 45-6. 

45 Ibid., pp. 52-3. 
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It should be clear from the above that the reliance on Goldziher accepted by 

so many Western scholars is foundationless and that his high reputation amongst 
such scholars should be reconsidered. 




Ibid., p. 53. 
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The meanings and definitions given below are according to the context in which 
the words arc used in this thesis. 


adhair. the call to prayer pronounced loudly to indicate that the time of praying is 

due. 

ahadith: see hadith. 

al-ahzab: ‘the confederates’; parties; groups; the title of the 33 rd surah of the Qur’an; 

also, a name of an Islamic battle. 

ajza’\ pi. of juz ’. See juz 

Ansar: ‘helpers.’ The Companions of the Prophet from the inhabitants of Madlnah, 

who embraced Islam and supported him and who received and entertained the 
Muslim emigrants from Makkah. 

Ansari: singular of Ansar. 

‘Arafat: ‘the plain of recognition.’ A place situated about 25 kilometers to the east of 

Makkah, where pilgrims stay on the 9 th day of Dhu al-Hijjah in the 10 th month 
of the Islamic calendar. 

‘asr. the mid-aftemoon prayer. 

Bani or Banu Isra’il: the children of Israel, i.e. the Jews. 

Companion: one who saw the Prophet and believed in him; one of the Muslims 

living at the time of the Prophet. 

Dhu al-Hulayfah: a place situated about 11 kilometers to the south of Madlnah, 

where pilgrims assume the state of ihram. 

Din : religion brought by the Prophets of Allah. 

dirham : Islamic silver currency equivalent in weight to about 50 grains of barley. 

fajr or al-fajr. the dawn prayer, early morning before sunrise. 

far a'id or al-fara’id: an obligatory duty to Allah; also ‘The law of inheritance’ 

which designates the shares given to the relatives of the deceased which are 
fixed and described in the Qur’an 4.11,12 and 176. 

hadith : every hadith consists of two parts, the isnad (the chain of transmitters) and 

the main (text). Each of these two parts is of equal importance to a scholar. The 
latter as a report of the sayings or doings of the Prophet, forms the basis of the 
Islamic rituals and laws, and the former constitutes the credentials of the latter. 
According to Muhaddithin it refers to what was transmitted on the authority of 
the Prophet, his deeds, sayings, tacit approval, or description of his sifat 
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(features), meaning his physical appearance. However, descriptions of this kind 
are not included in the definition used by the jurists. 

Harrah: An area of land that is covered with black stones; it is well-known in al- 

Madlnah. 

hijrah : The Muslim calendar is recorded from the year of the migration of Prophet 

Muhammad from Makkah to Madinah. 

‘id al-adha : the four-day festival of the Muslims starting on the 10 th day of the 

month of Dhu al-Hijjah. 

‘id al-fip". the three-day festival of the Muslims starting on the first day of the month 

of Shawal, the month following Ramadan. Fitr literally means ‘breaking the 
fast’. The Muslims fast during the month of Ramadan, then when Shawwal 

comes, they break their fast. 

Imam: a person who leads the prayer. 

imamah : the station of Imam. 

‘isha’: the night prayer, the time for which starts between one and one half hours 

after sunset. 

isnad: the chain of transmitters. See hadith. 

al-jarh wa al-ta'dil : criticism and justification. 

jihad : ‘an effort’ or, ‘striving’: Holy fighting in the cause of Allah or any other kind 

of effort to make Allah’s word (Islam) superior. Jihad is regarded as one of the 
principles of Islam. 

juz ': a document containing hadith, can also refer to a section of the Qur’an. 

Ka‘bah: lit. ‘the Cube’: A cube-like building built by Ibrahim and Isma‘11 in the 

center of the house of Allah in Makkah towards which all Muslims turn their 
face in prayer. 

khilafah: rulership. 

al-khumus : one-fifth of the war booty that is given to the bayt al-mal, (public 

treasury). See Q. 8:41. 

khutbah: the sermon or oration delivered on Friday before the prayer or after the 

prayer at ‘Id prayers and other occasions. 

kitab: book; writing material. 

kutab al-masanid : books containing the musnad of hadiths. ‘musnad' denotes a 

hadith which a traditionist reports from his shaykh from whom he is known to 
have heard ahadith at a time of life suitable for learning, and similarly in turn 
for each shaykh, until the isn ad reaches a well-known Companion, who in turn 
reports from the Prophet. The term musnad is also applied to those collections 
of ahadith which give the ahadith of each Companion separately. The largest 
existing collection of ahadith of Companions arranged in this manner is that of 
Imam Ahmad Ibn Hanbal. 

maghrib : the sunset prayer. 

maqtu' or munqati': an isn ad from which a name has disappeared. 
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marasil: pi. of mursal. If the link between the Successor and the Prophet is missing, 

the hadith is mursal (hurried), e.g. when a Successor says, “The Prophet said 

• « 9 • 

marfu record of a word or deed of the Prophet reported by the Companion who 

heard or saw it. 
main: see hadith. 

matruk : one whose hadith is left aside, is invalid. 

mawla: manumitted slave; Master or Lord. Also used for a freed slave. 

mawquf: an isnad going back to the Companions, but stopping short of the prophet. 

Mina: a valley outside Makkah on the way to ‘Arafat. It is five miles away from 

Makkah, where pilgrims stop for three days during the hajj , and about 10 miles 
from ‘Arafat. 

minbar : raised platform in a Mosque from which the khujbah is delivered. 
al-mufassal (hizb al-mufassal): last section of the Qur’an containing the short surahs 

[i.e. from surat QafXo the end]. 

Muhaddlthm or Muhaddithun: pi. of Muhaddith: A narrator of Hadith, a man 

learned in Hadith. 

mufti, a learned Islamic leader who gives or is qualified to give legal Islamic 

verdicts. 

Muhajir: any of the early Muslims who had emigrated to Madlnah in the lifetime of 

the Prophet, before the conquest of Makkah. 
al- mu'min un: the Believers. 

munqatisee maqtu'. 
al-Muqaddimah: introduction. 

mu taw at ir hadith: a hadith which has been transmitted throughout the first three 

generations of Muslims by such a large number of narrators that the possibility 
of fabrication must be entirely discarded. Opinions differ on the number of 
transmitters necessary for tawatur to be attained during each of the three 
generations: some authorities fix it at seven, some at forty, some at seventy, 
and others at still higher numbers. 

al-nahr: the 10 th day of the month of Dhu al-Hijjah on which all pilgrims slaughter 

their sacrifice. 

nisab: minimum amount of property liable to payment of the zakah, e.g. nisab of 

gold is 20 mithqal, i.e. approx. 94 Grams; nisab of silver is 200 dirhams, i.e. 
approx. 640 Grams; nisab of food-grains and fruit is 5 awsuq, i.e. 643.5 Kgms; 
nisab of camels is 5 camels; nisab of cows is 5 cows; and nisab of sheep is 40 
sheep, etc. 

qiblah: the direction in which all Muslims must turn their faces in the prayer, i.e. 

towards the Ka‘bah in Makkah. 

Qubbat al-Sakhrah: dome of the Rock. 

qlrat a special weight; sometimes a very great weight like Uhud Mountain. 1 qlrat = 

1/2 Daniq & 1 Danig = 1/6 Dirham. 
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qunut: a special invocation offered in the witr prayer at night or after the second 

ruku' in the fajr prayer. 

Quraysh: one of the greatest tribes in Arabia during the pre-Islamic era, which had 

great powers spiritually and financially both before and after the advent of 
Islam. Prophet Muhammad, was bom into this tribe which dwells in Makkah. 

rak ‘ah: one cycle of ritual bowing and prostration in prayer. 
ruku bowing in prayer. 
al-rasul: the Apostle of Allah. 

al-ruql: pi. of ruqyah : divine speech that is recited as a means of curing an illness in 

someone who is sick. 

sadaqah : voluntary alms, a charitable donation which does not require offer and 

acceptance and which moreover always irrevocable. 

Sahabah: pi. of sahabl i.e. Companion. See Companion. 

sahfah : document; Booklet; a pamphlet. 

sahlh: authentic. 

# f • 

sa ‘y\ going 7 times between the two mountains of al-Safa and al-Marwah; one of the 

essential rites of both hajj and ' umrah . 

Sal‘: a well-known mountain in Madlnah. 

salah: prayer. There are five daily obligatory prayers in Islam, consisting of fixed 

sets of standings, bowings, prostrations and sittings in worship to Allah. 
Besides these, there are two types of optional salah: 

1. sunnafv, the optional salah that one does before and after the obligatory 
one. These voluntary salahs fall into two categories: 

a. sunnah mu’akkadah (confirmed). These types of salah were 
always regularly done by the Prophet. 

b. sunnah ghayr mu 'akkadah (not confirmed). These types of salah 
were often, but not always, practised by the Prophet. 

2. Others; any other salah that one may wish to perform. 

al-salatu jami 'ah: a term used for calling people to the Mosque for prayer or an 

important issue. This term has been used before and after the establishment of 
adhan. 

sawn : fasting, during the month of Ramadan or otherwise. 
sd-ah: an historical narration or biography. 

siyam: see sawn 
suhuf: pi. of sahifah 
sujud : prostration. 

shura : consultation, specifically between a ruler and his chief advisers. 
surah: a chapter division of the Qur’an, of which there are 114. 
sural: see surah. 
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Tabuk: a valley about 700 miles north ofMadlnah where a military expedition took 

place against the Romans. This battle which was attended by at least 40,000 
people, was the last battle led by the Prophet himself. 
tafsir: commentary on and interpretation of the Qur’an. 
al-tahiyyat : the greeting {see al-tashahhud below). 

tashrlq: lit. vb. ‘to dry meat in the sun.’ tashrlq days are the 11 th , 12 th and 13 th of Dhu 

al-Idijjah on which animals are sacrificed as an act of worship and obedience to 
Allah, as was done by Ibrahim 

al-tashahhud: refers to the words recited in the ritual prayers while seated that begin 

with ‘ al-tahiyyatu li-llahi\ These words are recited while sitting after two 

rak ahs and at the final sitting before salutation in Prayer. 
tawaf. the act of circumambulation of the Ka‘bah seven times. 

ummah : a nation; a people; a sect. Usually used to describe the Muslims. 

' umrah : a lesser ceremony than hajj in which a person comes to Makkah during or 

out of the season of hajj and performs tawaf and sa ‘I. 

witr: an odd number. Optional odd numbered rak'ah prayers performed after 'isha' 

prayer. Usually 3 rak'ahs are performed, but any odd number is acceptable: 1, 
5,7, etc. 

wudu': ablution made before saying the prayers in the traditional manner as 

described in Hadlth. 

zakah : lit. ‘purification.’ Obligatory charity which is one of the five major pillars of 

Islam. Zakah is a definite portion of wealth which is given to needy at the turn 
of the year, e.g: 

zakah on grazing camels; 

zakah on grazing sheep; 
zakah for cows; 

the zakah on agricultural produce; 
the zakah on gold and silver coinage. 

zakat al-fitr. an obligatory sadaqah to be given before the prayer of ‘Id al-fitr. It is 

obligatory for every fasting Muslim. 

zuhr: the noon prayer. 
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